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BRIGHAM YOUNG'S OVERLAND TRAILS
REVOLUTION: T H E CREATION OF THE
"DOWN-AND-BACK" WAGON-TRAIN
SYSTEM, 1860-61
William G. Hartley

IN LATE APRIL 1861 four LDS Church team trains consisting of
some 200 wagons and 1600 oxen, hauling 136,000 pounds of
flour, rolled out of the Salt Lake Valley and headed east for
Florence, Nebraska. These were wagons and teams on loan, to be
returned when they came back to Utah that fall bringing Mormon
immigrants. Manning the trains were about 210 volunteer teamsters and guards. These trains traveled 1,000 miles through spring
mud and rains and normal trail circumstances, deposited onefourth of their flour at each of four stations along the way, and
reached the Missouri River Valley by late June. There they loaded
up immigrants too poor to buy outfits and conveyed them back to
Utah. These "down-and-back" wagon trains—down to Florence and
back to Utah—operated at practically no actual cash costs to the
Church. The next year, the number of wagons sent from Utah
nearly doubled. During the 1860s, Church team trains became the
WILLIAM G. HARTLEY {wgh@byu.edu} is an associate professor of
history and research at Brigham Young University's Joseph Fielding Smith
Institute for Latter-day Saint History.
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primary wagon trains carrying Saints to Zion, all but eliminating
independent wagon trains. About 20,000 LDS immigrants traveled
to Utah during the 1860s, most coming by Church team trains.
The 1861 down-and-back Church trains signaled a revolution
in how immigrants, Mormons or not, crossed the plains. The history
of the overland trails from 1843 to 1868—the California Trail, Santa
Fe Trail, Oregon Trail, and Mormon Trail—has very few turning
points in terms of how people traveled the routes. Trail routes
shifted, true, and trails year by year saw improvements and increasing services along the way. But little changed in terms of how people
transported themselves west. An estimated 300,000 people went
west on the Oregon and California trails, while some 60,000 to
70,000 Mormons took the Mormon trails to Utah between 1847 and
1868.2 Almost all of these nearly 400,000 people journeyed west in
wagons and teams that they already owned or had purchased themselves or as partners, or paid to ride with those who had such wagons.
By the late 1850s, stage coaches offered a literal change of pace
but provided passage to a paltry percentage of all who went west.
Certainly the Mormon handcart system was revolutionary and even
was employed in 1859 by at least one company of Pike's Peak gold
seekers. But even bolder than the handcart system, Brigham
Young's system of down-and-back wagon trains was a remarkable
innovation in the history of overland trail travel and of Mormon
migration during the 1860s.
UNDERSTANDING THE CONTEXT

To show the magnitude of this new operation and to appreciate
its complexities and brilliance, I focus on the origins of the downand-back idea, when it was first formulated, how it was introduced
and tested, and how the system of using wagons and oxen from Utah,
on loan, was fully implemented. Put simply, this paper presents the
history of the creation and launching of the down-and-back wagontrain system that came to characterize LDS emigration during the
1 Leonard J. Arrington, Brigham Young: American Moses (Urbana:
University of Illinois Press, 1985), 283.
2

Stanley B. Kimball, Historic Resource Study; Mormon Pioneer National
Historic Trail (Washington, D.C.: U.S. Department of Interior/National
Park Service, 1991), 4.
3
"A Handcart Train," Omaha Times, 6 February 1859, 2.
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1860s. The title of this paper contains three carefully chosen elements—"Brigham Young," "Overland Trails," and "Revolution,"
each of which needs introductory comments before we examine the
creation of the down-and-back system.
Brigham Young: America's Leading Emigration Promoter

Scholars and media people credit Brigham Young for numerous achievements and involvements, good or ill, that occurred during his watch at the helm of the Church ofJesus Christ of Latter-day
Saints (1844-77). Linked tightly to his name are such designations as
Church president and prophet, leader of the 1847 pioneers, colonizer, territorial governor, Indian agent, enterprise promoter and
developer, husband, and father. One title, however, is conspicuously
missing. Despite his identification as "Brigham Young the Colonizer," American and even Mormon historians fail to give him credit
as American's premier immigration promoter. 4 Katherine Copman,
in her 1921 economic history of the American West, judged Mormon immigration to be "the most successful example of regulated
immigration in United States history,"5 yet the section on "Immigration and Minorities" in the New York Public Library's American
History Desk Reference (89-128), says not a word about Mormon
immigration. The record speaks for itself: In the annals of American
history, no person presided over the mass movement of more people
than did Brigham Young.6 In addition to the 60,000 or more who
reached Utah by sail, train, wagon, and handcart during his administration, thousands more came in organized companies by steamships and the transcontinental railroad during the eight years prior
to his death. For more than thirty years, he oversaw a pragmatic and
4

Preston Nibley, Brigham Young: The Man and His Work (Salt Lake
City: Deseret News Press, 1937); Francis M. Gibbons, Brigham Young:
Modern Moses, Prophet of God (Salt Lake City: Deseret Book, 1981);
Arrington, American Moses.
5
Katherine Copman, Economic Beginnings of the Far West: How We Won
the Land Beyond the Mississippi, 2 vols. (New York: Macmillan, 1921), 2:184.
^ h e term emigrant was used throughout the nineteenth century for
anyone who was moving to a different country to become its resident.
However, immigrant had been coined in 1789 to differentiate one entering
a country in contrast to an emigrant who was leaving a country. This paper
observes that distinction except in quotations.
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successful system that hired agents, chartered at least 127 sailing
ships, engaged riverboats and trains, purchased wagons and livestock wholesale, and organized 329 wagon trains. During the 1860s
alone, forty-eight Church down-and-back trains made the two-thousand-mile round trip.
Although the overall contribution of LDS migration to the U.S.
emigration story goes mostly unheralded, most specific aspects of
the Mormon migrations have received scholarly attention. We know
a good deal about the mass relocation of Saints from the Nauvoo
area to Utah, the Perpetual Emigrating Fund, and the handcart system, and have a few studies of aspects of the down-and-back wagontrain system. This literature, written mostly by Mormons, acknowledges that Young played a role in mass migration but not straightforward recognition of just how unique a role he played. For
example, the recently published Encyclopedia of Latter-day Saint History comments with a vague passive verb: "A viable program of immigration was instituted for the tens of thousands of converts who were
transplanted to the Great Basin in response to the doctrine of the
gathering."
7

For a list of individual wagon companies and their numbers of
people and wagons, see Deseret News 1977 Church Almanac (Salt Lake City:
Deseret News, 1996), 278-92; 2nd Deseret News 1997-98 Church Almanac (Salt
Lake City: Deseret News, 1996), 278-92. The ship list is in this second source,
159-67.
8
"Perpetual Emigrating Fund" and "handcart" form individual
subject headings in James B. Allen, Ronald W. Walker, and David J.
Whittaker, Studies in Mormon History, 1830-1997: An Indexed Bibliography with
a Topical Guide to Published Social Science Literature on the Mormons (Urbana:
University of Illinois Press, 2000), 839, 674. On down-and-back trains, see
John K. Hulmston, "Transplain Migration: The Church Trains in Mormon
Immigration, 1861-1868" (M.A. thesis, Utah State University, 1985), 985,
and my articles: "The Great Florence Fitout of 1861," BYU Studies 24
(Summer 1984): 341-71; "Diary of a Teenage Driver: Zeb Jacobs on the
Mormon Trail," New Era 14 (July 1984): 8-11; "'Down and Back' Wagon
Trains: Bringing the Saints to Utah in 1861," Ensign 15 (September 1985):
26-31; "Down-and-Back Wagon Trains: Travelers on the Mormon Trail in
1861," Overlandfournal 11, no. 4 (1993): 23-34.
9
Leonard J. Arrington and Larry C. Porter, "Brigham Young,"
Encyclopedia of Latter-day Saint History, edited by Arnold K. Garr, Donald Q.
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The Overland Trails

Most leading studies of Overland Trail migration end with
1860, thus ignoring nine years prior to the transcontinental railroad.
George Stewart's The California Trail, the best one-volume history
of that subject, devotes one chapter to each year of trail travel during
the 1840s, a concluding chapter for the entire 1850s, and nothing
on the 1860s. John Unruh's prize-winning book, The Plains Across
(Urbana: University of Illinois Press, 1979), chides Stewart and others for slighting the 1850s and 1860s, then concentrates his own
study on the 1850s, likewise stopping at 1860. LDS Assistant Church
Historian Andrew Jenson published a twenty-three-part series called
"Church Emigration" in the Contributor (September 1891-September
1893), which included an essay about every year's travel—identifying
and recording details about every LDS chartered ship's company
and Atlantic voyages, and every wagon train which ran every year.
But, inexplicably, Jenson, too, terminated his study with the year
I860. 10
Three factors perhaps explain the neglect of 1860s trail travel.
First, by 1860 wagon-train travel seemed to be just more of the same
over well-traveled routes. Stewart claimed that, by 1860, the trails
had achieved the status of "roads."11 America's Civil War became
the significant story of the 1860s, shifting historians' interest to the
East. Also, the 1860s volume of travelers going to California and
Oregon apparently fell to a trickle, making that decade more like a
postscript than a solid story. Merrill Mattes's monumental bibliography of trail diaries lists 339 accounts for the 1860s, compared to
1,040 for the 1850s. Nevertheless, when Mattes factors in the Colorado and Montana gold rushes between 1861 and 1866, he estimates
that some 135,000 travelers (averaging 22,000 a year) used the western trails in that half-decade.12 In contrast, the 1860s were a vital and
Cannon, and Richard O. Cowan (Salt Lake City: Deseret Book, 2000), 1378.
lOSlight trail travel, mainly to Oregon or Montana, continued after
the transcontinental railroad opened in 1869. Kenneth L. Holmes, ed.,
Covered Wagon Women, Vol. 10: Diaries and Letters from the Western Trails,

1875-1883 (Lincoln: University of Nebraska Press, 1991).
1
George Stewart, The California Trail (Lincoln: University of
Nebraska Press, 1962), 318.
12
Merrill J. Mattes, The Great Platte River Road (Lincoln: University
of Nebraska Press, 1969), 23.
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dramatic decade for Mormon Trail activity, accounting for approximately one-third of total emigration to Zion. The trek was slightly
easier then because the roads were better and more settlements had
been founded along the way. But it was still a monumental journey
for men, women, children, oxen, and wagons, ajourney comparable
in cost, time, labor, and endurance to travel in the 1850s.
REVOLUTION

History seems to capitalize on important beginnings, key turning points, and highlighted events. In the history of the overland
trails, standard histories identify 1843, when the "Great Migration"
to Oregon took place, as such a key moment; followed by 1846,
which, among other events, included the Donner Party tragedy; the
California gold rush of 1849; and 1852, which saw the largest overland traffic ever. Historians give due attention to the beginnings of
the overland stagecoach lines and the dramatic Pony Express saga.
They note new routes, new posts and supply stations, and peak years
for Native American attacks. But until the railroad in 1869, there
were few innovations in wagon design or draft animals.
Historians of overland trails do not ignore the innovation represented by Mormon handcarts, although they relish the Martin and
Willie disasters and evidence scant understanding of handcart advantages. To my knowledge, however, only one scholar, John Hulmston, has focused on the down-and-back trains, a truly innovative
system that the Church experimented with in 1860, implemented in
1861, and used from then until the railroad reached Promontory
Summit in 1869. Hulmston calls it "an unprecedented occurrence
in the field of nineteenth century transportation," and "an extremely
important breakthrough."13 I call it revolutionary.
13

Hulmston, "Transplain Migration," iv-v. John D. Unruh Jr.,
"Against the Grain: West to East on the Overland Trail," Kansas Quarterly
5 (Spring 1973): 72-84, focuses on "turnarounds": (1) either companies or
individuals who called it quits partway west and (2) back-traffic from the
California goldfields. He found reports that about twelve hundred were
planning to return in 1853 and six hundred to a thousand in 1855. He cites
Brigham Young as his authority for approximately three to four hundred
eastbound overlanders on the trails in 1857; however, he does not mention
the Mormon down-and4oack trains of the 1860s.
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MOTIVATIONS FOR CREATING THE DOWN-AND-BACK SYSTEM

The confluence of several elements produced the well-run
down-and-back system. Most important were three decades of the
Church's commitment to its poor members.14 The Doctrine and
Covenants is peppered with commands and warnings: "Look to the
poor and needy, and administer to their relief that they shall not
suffer" (LDS D&C 38:35). "Thou wilt remember the poor, and consecrate of thy properties for their support" (42:30-31, 34, 39). "Ye
must visit the poor and needy and administer to their relief (44:6).
"Remember in all things the poor and needy, the sick and the afflicted, for he that doeth not these things, the same is not my disciple" (52:40). God is displeased with those who "do not impart of
their substance, as becometh saints, to the poor and afflicted"
(105:3). "The widows and orphans shall be provided for, as also the
poor" (83:6). "The bishop . . . also should travel round about and
among all the churches; searching after the poor to administer to
their wants by humbling the rich and the proud" (84:112). "Therefore, if any man shall take of the abundance which I have made, and
impart not his portion, according to the law of my gospel, unto the
poor and the needy, he shall, with the wicked, lift up his eyes in hell,
being in torment" (104:18).
Second, the Church had already provided or sent wagons to
help those in need. Joseph Young, Brigham's brother, had directed
the first mass movement of the needy as president of the Seventies;
this was the Kirtland Camp, which moved to Missouri in 1838.15
Next, during the winter of 1838-39 when the Saints were expelled
from Missouri, several hundred members at Far West covenanted
to help all Saints leave the state. Working with Brigham Young, the
presiding authority while Joseph Smith was in Liberty Jail, a Committee of Removal enlisted members' wagons to aid the needy. A
number of the covenanters reached the Mississippi River near
Quincy, Illinois, left their families there, and drove two hundred
miles back to Far West to rescue others who lacked transportation. 16
William G. Hartley,"'How Shall I Gather?"1 Ensign 27 (October
1997): 5-17.
14

15

Church Education System, Church History in the Fulness of Times
(Salt Lake City: Church of Jesus Christ of Latter-day Saints, 1989), 178-79.
16
William G. Hartley, "'Almost Too Intolerable a Burthen': The
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A third application of this mutual-aid principle came six years later.
When Illinois vigilantes burned more than a hundred buildings
owned by Mormons in Morley's Settlement twenty-seven miles south
of Nauvoo, the Saints sent empty wagons down to move the victims
into Nauvoo.
Thus, it is not surprising that the Saints attending the October
1845 conference covenanted in the temple to help everyone who
needed assistance to move west. This "Nauvoo pledge" drove efforts
for the next six years to transport those without adequate outfits.
During the fall 1846 exodus from Nauvoo, three rescue teams went
from Council Bluffs and Garden Grove to the poor camps, picked
up the needy, and moved them to Mormon encampments farther
west in Iowa.
According to P. A. M. Taylor, Brigham Young planned for
teams to intercept 1848 immigrants at Fort Laramie and take them
over the Wyoming leg while the "original teams returned to the
Missouri before winter." Taylor continues: "This was not put fully
into practice; but aid was sent over shorter distances." During many
immigrating seasons, teams went from the Salt Lake Valley to help
trail-weary companies during the last hundred or two hundred miles
of their journey. 18
Another effort was the Perpetual Emigrating Fund, created in
1849, to loan money and extend credits to Zion-bound Saints. Donations allowed the Church to organize its first PEF wagon company
in 1850. As planned, Bishop Edward Hunter carried five thousand
dollars to Kanesville, Iowa, where he bought teams of oxen and
cattle, and, where necessary, wagons, then captained the train back
to Utah where the PEF livestock was sold for cash. By that fall, after
a single trip, the PEF had nearly twenty thousand dollars to work
Winter Exodus from Missouri, 1838-1839," Journal of Mormon History 18
(Fall 1992): 6-40.
l7Richard E. Bennett, Mormons at the Missouri, 1846-1852: "And
Should We Die" (Norman: University of Oklahoma Press, 1987), 82-84.
Bennett identifies two rescue companies, both from the Council Bluffs area,
but a third rescue company also left from Garden Grove, fournal of human
Andros Shurtliff, 1807-1884 (N.p., n.d.), 69.
18P. A. M. Taylor, Expectations Westward: The Mormons and the
Emigration of Their British Converts in the Nineteenth Century (Ithaca, N.Y.:
Cornell University Press, 1966), 138.
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with.19 By late 1852 "all the exiles from Nauvoo who wished to come
had been removed to Zion," which meant that "the obligations of
the Nauvoo pledge had been faithfully discharged."20 Closing the
Nauvoo door, however, opened the European portals. Between 1852
and 1856, the PEF expended £125,000 in emigrating the "poor
saints" from Europe to Salt Lake Valley.
"Gathering" the poor, however, was the Church's most costly
program during the early 1850s. The PEF could not work unless
the Saints repaid their loans; but scratching out a living proved to
be such a challenge, especially exacerbated by drought and famine
on

during 1855, that the PEF "realized very little from repayments."
no

By early 1855, the fund was depleted.
Faced with the Church's inability to provide expensive wagons pulled by expensive oxen, Brigham Young proposed the creation of handcart brigades. During 1856, five separate handcart
companies reached Utah. The first three made the trip without
undue hardship. The last two, the Martin and Willie companies,
suffered many deaths—about two hundred out of twelve hundred—
because they started too late, were caught by a series of blizzards
in Wyoming, and took almost double the number as the earlier
19

Fourth General Epistle of the First Presidency, 17 September 1850,

in James R. Clark, ed., Messages of the First Presidency of the Church of Jesus
Christ of Latter-day Saints, 1833-1964, 6 vols. (Salt Lake City: Bookcraft,
1965-75), 2:61. Leonard J. Arrington, Great Basin Kingdom: An Economic
History of the Latter-day Saints, 1830-1900 (1958; reprinted Lincoln:
University of Nebraska Press, 1966), 100, provides an illuminating vignette
of PEF fund-raising in one northern Utah community: Block teachers
solicited contributions from each family in the ward, with the following
results: $66 in cash, $58 in produce, $50 in "store pay," $2.50 in corn, 26
bushels of wheat, 10 dozen eggs, and 3 3/4 pounds of butter. Four families
gave nothing, two because they were "too poor," and two because they were
"too mean."
^Gustive O. Larson, Prelude to the Kingdom (Francestown, NH:
Marshall Jones, 1947), 113.
21
Ibid., 99.
^Arrington, Great Basin Kingdom, 101.
23
Twelfth General Epistle of the Presidency, 25 April 1855, in Clark,
Messages of the First Presidency, 2:168.
24

Ibid., 2:185-86.
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companies. The Utah Saints again sent rescuing wagon trains into
Wyoming.
Despite the costly miscalculation, the First Presidency still reported that "the enterprise, having proved so eminently successful,
will in the future enter largely into all our emigrating operations,"
but with several adjustments and improvements. 26 Between 1857
and 1860, LDS agents sent another five handcart companies west.
The ten handcart brigades brought some three thousand Saints to
Utah.27
As part of modifying the handcart system, Young launched the
Brigham Young Express and Carrying Company, or BYX Company.
When Utahn Hiram Kimball won a lucrative government mail contract for the route between Independence, Missouri, and Salt Lake
City—essentially for the Church—Young arranged heavy investments
in wagons and teams, and planned to establish new settlements in
key locations along the Mormon Trail. To implement the plan, in
1856 Kimball selected five sites of 640 acres each for five new mail
stations along a 250-mile segment of the trail in mountainous central
Wyoming that was difficult for wagon trains.28 By early 1857, square
mile villages, with farms, shops, storehouses, and corrals were under
construction, and teamsters and settlers were assigned. In addition
^Rebecca Foster Cornwall and Leonard J. Arrington, Rescue of the
1856 Handcart Companies (Provo, Utah: Brigham Young University Press,
1981); LeRoy R. and Ann W. Hafen, Handcarts to Zion (Glendale, Cal.:
Arthur H. Clark, 1960), 119-42.
26
Fourteenth General Epistle of the Presidency, 10 December 1856,
in Clark, Messages of the First Presidency, 2:198.

^ 'In addition another 5,200 immigrants paid for their own way with
wagon trains. (Even those traveling in wagon trains generally walked most
of the way to Utah.)
28
Fort Laramie, eighty-five miles northeast of present-day Laramie,
Wyoming, was considered the halfway mark on the Mormon Trail, being
522 miles from Winter Quarters (Florence, Nebraska), and 509 miles from
Salt Lake City. The five locations were Horse Shoe Creek (43 miles from
Laramie), La Bonte River (another 18 miles), Deer Creek (another 37
miles), and Rocky Ridge (152 miles from Deer Creek). See locations and
mileages in William Clayton, The Latter-day Saints' Emigrants' Guide, edited
by Stanley B. Kimball (St. Louis, Mo.: Republican Steam Power Press, 1848;
reprinted St. Louis: Patrice Press, 1983), 12-16.
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to providing services for the express companies, they would also
service the handcart travelers.
It was an ambitious but not over-optimistic project—until word
leaked out that Johnston's army was coming west to repress the
Mormons and that Kimball's mail contract was being voided. By then
nearly every Mormon village had sent men to assist in the enterprise,
and Utahns had contributed $100,000 (nearly $2 million in contemporary terms). On 12 August 1857, Young issued the order to "break
up" (dismantle) all Mormon stations between Laramie and Missouri
and close those between Salt Lake City and Fort Laramie. Swiftly,
the Mormons abandoned forts and farms, packed, and withdrew to
Utah with all movable property and livestock. The net result was that
an enormous outlay of labor and materials "was almost a complete
loss."29
One of the casualties of the Utah War was LDS emigration.
British Saints read Brigham Young's order in October: "In view of
the difficulties which are now threatening the Saints, we deem it
wisdom to stop all emigration to the States and Utah for the present." Even after the Saints accepted the occupying army without
bloodshed in the spring of 1858, emigration was slow to resume; and
it was not until late 1858 that Brigham Young could again take up
the matter of helping the poor gather to Zion; and even then, he was
expressing his hope and guiding principle—not a plan:
We realize there are many worthy, faithful Saints who are poor
and have not the means to emigrate to this place, and that they are
exceedingly anxious to do so. Our desire and prayer is that the way
may open before them, that the Lord will so order and direct affairs
that they may be delivered from bondage and brought to an inheritance with his people. But the Lord's will be done This we consider
the duty of every Saint—to help the poor Saints to gather home to
Zion."3^
The same issue of the Millennial Star that carried Young's
prayer also carried the lifting of the emigration ban for those who
29Arrington, Great Basin Kingdom, 159-70; quotation is on 170.
30
"Emigration to the States Stopped for the Present," Millennial Star
19 (17 October 1857): 668.
^"Correspondence: Brigham Young to Asa Calkin," Millennial Star
21(1 January 1859): 10.
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"have means at their hand to gather to Zion." The editor repeated,
"No one will receive any help whatever from the P.E. Fund. The
deliverance of the Saints depends entirely upon themselves."32
Costs remained high, pushing an urgent search for a new system. For the 1859 emigrating season, George Q. Cannon reported
that railroad fare from New York City to Florence, Nebraska, was
$14.50, plus $22.30 for handcart travel to Salt Lake City (at least
$1,300 for a family of four in contemporary dollars). Handcart materials, tents, and wagons had to be purchased with cash. In 1860, a
Mormon elder told world traveler Sir Richard Burton that estimated
trail costs were approximately $500 for animals, equipment, and
supplies—$10,000 in contemporary dollars.33
This costly sum, however, did not include travel expenses from
Liverpool to Florence. In June 1860 the First Presidency estimated
the following costs for one person: $20 from Liverpool to New York
and $15 from New York to Florence.34 Thus, a family of four would
pay somewhere about $2,100 in modern dollars to reach Florence
and roughly $12,000 to reach Salt Lake City.
The system was under pressure. The number of European converts continued to grow, but the poor fund was exhausted and the
32"Emigration, Millennial Star 25 (1 January 1859): 8-9; Only 842
sailed that year. 1997-87 Church Almanac, 162.
33Sir Richard Burton, City of the Saints and Across the Rocky Mountains
to California (Niwot, Colo.: University Press of Colorado, 1950), 139, 85, 87.
The specific costs were $180-200 for two yoke of oxen, $25 for a cow, $87.30
for a wagon, $8.50 for a doubled cover, $8 for two ox yokes, $1.50 for an
ox chain, $1 for a tar bucket, $9-15 for two large tents, $10 for camp
equipment ("axes, spades, shovels, triangles for fires"), $28 for a stove,
$25.50 for 600 pounds flour, $14 for 100 pounds of ham and bacon, $13.13
for 150 pounds of crackers (sea biscuits), $9.50 for 100 pounds of sugar,
$3 for 25 pounds of crystallized sugar, $4 for 24 pounds of raisins, $3 for
20 pounds of currants, $2.25 for 25 pounds of rice, $6 for 1 bushel of dried
apples, $4.30 for a bushel of dried peaches, and $2 for a bushel of beans.
34
Brigham Young, Heber C. Kimball, and Daniel H. Wells, Letter to
Bishop Hunter and Counselors and Utah Bishops, June 1860, Brigham
Young Letterbook 5, original at LDS Church Archives; typescript at Joseph
Fielding Smith Institute for Latter-day Saint History, Provo, Utah (hereafter
Smith Institute). Additional Brigham Young correspondence is cited by
letterbook number from this typescript edition.
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handcart system, although it continued until 1860, was not only
unpopular but still too costly for mass movement. Faced with this
crisis and under covenant to help the worthy poor, Brigham Young
and his colleagues thought of the rescue wagon trains and originated
the down-and-back system.
1859-60 TESTS OF THE SYSTEM

With the Utah War settled, Brigham Young planned to send a
sizeable wagon train from Utah to Florence to haul freight during the
summer of 1859. In early April, Young announced that some empty
teams would start for Florence as soon as weather permitted. Stalled
by snow on Big Mountain plus high water in Weber Canyon, the train
could not leave until early May, although it was so small, Young lamented, that it would "not be able to do any but its own hauling."
This train belonged to Feramorz Little,36 a thirty-nine-year-old
partner in a freighting business with Charlie Decker, Brigham
Young's brother-in-law. He believed it was possible to travel to the
Missouri River and back in one season, cutting out the expense of
buying cattle, wagons, and provisions on the eastern end. On 6 May,
he and Decker departed at the head of a string of wagons pulled by
sturdy mule teams.3 With them Young sent the surveys of the Hiram
Kimball's abandoned mail station sites and instructions for Horace
Eldredge, Church agent in St. Louis, to keep them until some
Church representative could file for title in Washington, D.C., or
with the Department of Interior. (The effort to file was not successful.) Thirty-five days later, Little and Decker reached Florence, their
mules in excellent condition. With a full load of merchandise, they
returned on 1 September. Feramorz Little arrived with the small
mule train.38
35Brigham Young, Letters to B. F.Johnson, Santaquin, 8 April 1859,
to Asa Calkin, 28 April 1859, to J. W. Cloward, St. Louis, 28 April 1859,
and to Joseph E.Johnson, Deer Creek Station or en route, 4 May 1859, all
in Letterbook 5.
^^Taylor, Expectations Westward, 138.
37
Brigham Young, Letter to Horace S. Eldredge, St. Louis, 5 May
1859, Letterbook 5. No personnel roster has survived, but another Brigham
Young letter mentions Daniel Davis, Allen Kelton, "and others." Ibid., 6
May 1859.
38
Brigham Young, Letter to Asa Calkin, 1 September 1859, Letter-
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Coincidentally that summer, a wagon train belonging to Horton Haight and Frederick Kesler, also hauling Church freight, tried
out some new wagons produced by the Peter Schuttler company of
Chicago. In August, Eldredge informed Young that the Schuttler
firm's St. Louis branch had about 500 wagons on hand. Young inspected the wagons when Haight and Kesler reached Salt Lake City
on 1 September and apparently liked what he saw, since two years
later he was encouraging Utah bishops to buy these wagons and
import them to Utah for daily use.39
Three related problems, each caused by Utah's cash-poor situation, made Little's and Decker's experiment very interesting to
Young: the high cost in cash of immigration, the high cash cost of
buying imported freight, and a surplus of Utah cattle that could not
be turned into cash locally.The PEF Company, even though it was
not functioning, had inherited most of the BYX Company's animals.
Also, when the U.S. Army pulled out of Utah in 1860-61 because of
the Civil War, it sold an unknown number of oxen, horses, mules,
and wagons to private citizens and the Church. The army's supplier,
Russell, Majors, and Waddell, sold off 3,500 large freight wagons
and large numbers of oxen and mules at bargain prices.40 Simultaneously, the Colorado gold rush was forcing prices of wagons and
animals up in the Mississippi River Valley, which meant that Utahns
could command good prices for their oxen. 41
The down-and-back wagon trains, therefore, could fill three
purposes simultaneously: (1) bring poor immigrants west cheaply,
(2) haul in freight that was not marked up by a middleman, and (3)
sell or trade surplus Utah oxen and flour in the Midwest.42
During the winter of 1859-60, Brigham Young considered two
options. In January 1860, he sent word to Utah territorial delegate
William H. Hooper (1859-61) to persuade a steamboat captain to
take a riverboat up a tributary of the Missouri River—the Yellowbook 5; Andrew Jenson, "Church Emigration," Contributor 14 (July 1843):
438.
39Brigham Young, Letter to Peter Schuttler, Chicago, 1 September
1859, Letterbook 5.
40

Arrington, Great Basin Kingdom, 196.
Ibid., 206.
42Ibid., 205-11.
41
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stone, if possible—into Wyoming.43 If boats could haul freight that
far, Utah teams could meet them and return to Utah the same season. Although Young was still encouraging this plan as late as March,
Hooper was unable to find a captain willing to risk his boat on this
scheme.
Young's second plan was to send an ox-drawn wagon train of
flour to Florence to bring back machinery and goods. It would be a
test to see if the oxen held up as well as the mules.44 It coincided
with a plan that George Q. Cannon had suggested in January. If the
Church wagon train deposited flour at intervals along the trail, the
immigrants would not need to haul an entire trip's worth from the
outfitting grounds. 45
On 29 March 1860, Young informed Hooper that his nephew,
Joseph W. Young, would be leaving soon with the flour.46 In fact, it
was not until 27 April that Joseph Young left with thirty wagons,
pulled by oxen and a few mules.4 But even as he was plodding across
the plains, the First Presidency was writing enthusiastically to Utah's
bishops that the down-and-back plan "promises to be very beneficial."48 After reminding the bishops of the high costs of immigration
and freight, the First Presidency pointed out the advantages of hauling "with teams already in our possession without an outlay of
money, which is so scarce." Obviously, the Church leaders assumed
that Joseph Young's experiment would be successful, for they alerted
the bishops that in 1861 a "much larger ox train" would be needed.
The bishops should start planning to send 100 to 150 wagons with
three or four yoke of oxen per wagon as soon as spring grass was
43

Brigham Young, Letters to William H. Hooper, 30 January 1860,
1 March 1860, Letterbook 5.
44
Brigham Young, Letter to William H. Hooper, 1 March 1860,
Letterbook 5.
45George Q. Cannon, Letter to Brigham Young, 18 January 1860,
cited and discussed in Davis Bitton, George Q. Cannon: A Biography (Salt
Lake City: Deseret Book, 1999), 100.
46
Young, Letter to William H. Hooper, 29 March 1860, Letterbook
5.
47
Brigham Young, Talk, 14January 1861, Brigham Young Sermons,
Typescript Vol. 1861, Smith Institute; original in LDS Church Archives.
48
Brigham Young, Letter to Edward Hunter and Utah Bishops, June
1860, Letterbook 5.
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available. The bishops could also send surplus cattle back East in a
herd to be sold, while Church emigration agents would buy the best
quality of Chicago wagons—as Young was calling the Schettler design—for those who deposited purchase money with the Church
Trustee in Trust.49
It is not clear if Brigham Young received periodic progress
reports about his nephew, who reached Florence on 1 July and
waited twenty-three frustrating days for freight. Brigham Young's
enthusiasm remained high. In August, he wrote to John Van Cott,
then president of the Scandinavian Mission, calling the arrangement
a "good policy" for 1861 emigration. Optimistically, he predicted
that the trip back by the ox teams would "doubtless demonstrate the
practicability and good policy of sending ox trains from here in the
spring to deposit flour at suitable points on the way down, and
freight back with the poor, and such articles as it may be advisable
to import."50 The next month, he again enthused: "We now propose
sending an ox train from here again next spring, this season's operations in that line having proved so successful, as far as we have
heard."51
Joseph Young reached Salt Lake City on 3 October 1860 with
50 wagons, 340 oxen, and 234 horses and mules. His pleased uncle
publicly announced that "sending teams to the States proved entirely
successful." In fact, "the teams were in far better condition than
teams are generally that have only crossed the plains once." 52 This
trip was, in Hulmston's terms, the "foundation for the most successful period of immigration in [Mormon] history."53
Based on Joseph Young's success, Brigham Young moved
firmly forward, getting word to LDS immigration agents in the States
49Brigham Young, Heber C. Kimball, and Daniel H. Wells, Letter
to Bishop Hunter and Counselors and Utah Bishops, June 1860, Letterbook
5.
50
Brigham Young, Letter to John Van Cott, 9 August 1860,
Letterbook 5.
51
Brigham Young, Letter to Joseph E.Johnson, Wood River Center,
Nebraska Territory, 27 September 1860, Letterbook 5.
52
Brigham Young, Talk, 14 January 1861, Brigham Young Sermons,
Typescript Vol. 1861.
53
John K. Hulmston, "Mormon Immigration in the 1860s: The Story
of the Church Trains," Utah Historical Quarterly 58 (Winter 1990): 28.
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and in Europe, and recruiting through Utah ward bishops the requisite wagons and teams and teamsters needed by the next April.
Greatly speeding up communication between Young and Hooper
was the completion of telegraph lines to Fort Kearney, Nebraska, by
November 1860 with Pony Express riders carrying letters between
Utah and the telegraph station.54
In previous seasons, Mormon wagon trains outfitted whenever
enough passengers arrived to create one; but obviously for maximum efficiency, waiting time at the staging point needed to be reduced to the minimum. Young envisioned the entire process of
moving people from Europe to Utah as one consecutive, unbroken
journey, uninterrupted by layovers. On 20 December 1860, Young
wrote Cannon, then serving as European Mission president: "I have
thought it might be well to so time the sailing of companies, or at
least a good portion of them, from Liverpool that they will reach
Florence about the middle and last of June, in readiness to at once
start over the plains, without tarrying at any one place for any length
of time."55
THINKING THROUGH THE PLAN, EAJRLY 1861

By early January, Brigham Young had worked out a detailed
plan that was, according to Hulmston, "a model of ingenuity and
practicality," especially in solving the enormous logistical problem
of supplying thousands of immigrants with food at the right time
and place."56 The Church would give tithing credit to those who
loaned wagons, donated provisions, volunteered to be teamsters or
wagon-train personnel, or contributed flour for the periodic trail
caches.
On 14 January 1861, Young met with bishops from Salt Lake
City and those from outlying settlements who were in the city for
the territorial legislative session. He described Joseph W. Young's
54Young, Letter to Hooper, 20 December 1860, Letterbook 5. The
Pony Express opened in April 1860. From Fort Kearney, riders could reach
Salt Lake City in less than four days. Anthony Godfrey, Historic Resource
Study: Pony Express National Historic Trail (Washington, D.C. Department
of the Interior/National Park Service, 1994), 56, 64, 77-78, 92. The first
coast-to-coast telegraph message was sent 26 October 1861.
55Brigham Young, Letter to George Q. Cannon, 20 December 1860.
56
Hulmston, "Mormon Immigration in the 1860s," 43.
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1860 round trip, described the problems that this new plan would
solve, and explained: "Next season we wish to start a large train, or
three or four of them, to go back to the Missouri River and bring
home the poor of our people, and to bring also, goods, machinery,
and anything that should be brought. Thirty teams and wagons went
back last season, but we design the ensuing season to send back two
hundred." 5
For example, Sanpete County needed to provide five wagons,
each capable of hauling 3500 pounds, with at least four yoke of oxen
per wagon. Wards could send as many additional wagons as they
wanted to haul back goods and freight for ward members, but the
quota wagons would haul only passengers. Settlements without wagons could send extra oxen, whose purchase price in the Mississippi
Valley would pay for "new waggons brought from Chicago, which
will cost only you ninety dollars or a hundred, and it will cost you
nothing to bring them here. If you want cheaper wagons you can get
one for fifty dollars." (Fifty dollars would be $1,000 in today's figures.) Utah oxen that did not sell at the outfitting camp could be
pastured on the prairie until agents Jacob Gates and Nathaniel V.
Jones could sell them in St. Louis as draft animals or for meat.
Thanks to the Pony Express, Young would be able to advise the
agents exactly how many oxen would be coming with the various
trains. By the same means, he could inform Church units throughout
the East "that our teams are on hand to bear them to the gathering
place, invite them to come up to Florence and we will bring them
home as far as we have strength." (The Saints in Europe did not
know about the plan.)
Those who provided teams, wagons, and supplies would receive labor tithing credited to the PEF, a genuine opportunity for
those who owed the PEF to pay back their loans. "I do not suppose
we have gathered one cent to a thousand dollars in money that we
have paid out," acknowledged Young. He professed himself indifferent to how the trip was credited—regular tithing, labor tithing,
PEF donation, property tithing. "Our object is to gather the people
together and establish the Kingdom of God, we do not care how it
works, but we want to keep the business portion of it straight so as
to know where we are."
57Brigham Young, Sermon, 14 January 1861, Brigham Young
Sermons, Typescript Vol. 1861.
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Young then assigned Presiding Bishop Edward Hunter to organize the quotas of oxen, wagons, and teamsters so that the first
train could leave Salt Lake City by mid-April. Young stressed that
teamsters should be responsible and careful, since they, not the
Church, would be responsible for teams and wagons. Hunter was
also responsible for determining the credit for hauling, although
Young, not surprisingly, volunteered an opinion: six to ten cents per
pound for hauling flour toward Florence and fifteen to twenty cents
for hauling freight back toward Utah. Young also insisted that the
trains be large enough so that if they "meet twenty or thirty cut
throats, they can use them up and feed them to the wolves."
The depth of Young's relief at breaking the log-jam in the
gathering must have been audible as he reminded the bishops of the
Nauvoo pledge "that we would not cease our operations until we
gathered the Saints. I have not ceased one day in trying to fill that
vow." He ended by querying the assembly jovially: "Does [the plan]
feel soft to their gizzards or does it grind on them and give them
pain?"58
Two weeks later when Salt Lake City bishops met for their
biweekly meeting on 31 January with the presiding bishop, Hunter
read the First Presidency's letter of instructions. Young announced
that he would send ten teams himself. Heber C. Kimball pledged
four outfits and would send more if needed because "he had made
a covenant while in Nauvoo never to slacken his efforts until all were
gathered, which he intended to carry out."59
The next weekend, Young preached in the tabernacle what was
now his favorite topic. He wanted the city wards to raise fifty wagons
with four yoke of oxen to each wagon. "But the bishops say we be
very poor, and it will be hard to turn out so many wagons," he chided
sarcastically. Then he appealed to their civic pride. The outlying
wards looked to the city "to take the lead in everything." He hoped
the Church could send 250 outfits, so Salt Lake City's share would
be fifty or sixty. He again promised to send ten personally, and got
a vote of support for the city's quota.60
58Ibid.
59Presiding Bishopric, Minutes of Meeting with Bishops, 31 January
1861, Presiding Bishop Papers, LDS Church Archives.
60Brigham Young, Sermon, 3 February 1861, Salt Lake Tabernacle,
Brigham Young Sermons, Typescript Vol. 1861.
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Even though Young had assigned Hunter to organize the project, it would have been unlike him to stay out of an effort where his
heart and mind were so deeply engaged. The next day he instructed
Apostle Ezra T. Benson, then president of Cache Stake, to send only
"good iron-axle Chicago wagon[s]" or, failing that, at least "a wooden
axle of Chicago make." The departing "cattle, wagons, and teamsters" would have to "pass the inspection of a competent person" to
assure "that all may start in proper condition." Cache Valley, he
estimated, could furnish twenty to thirty wagons with their associated teams. He had already rethought the dollar sums he had suggested to Hunter, and now told Benson: "The teams will be allowed
on labor tithing, $10 a hundred for such freight as they take from
here to Florence, or in that proportion for intermediate distances;
and $15. a hundred for freight from Florence to this City, also on
labor tithing."61
A First Presidency letter apparently produced later that month
added new details to the plan.62 The letter reiterated many points
covered in the bishops' meeting and added several, including
Young's estimate that this plan could save the Church up to $30,000
annually. Wagons from outlying wards should haul tithing wheat to
Salt Lake City where it would be ground into flour. Ward members
who donated provisions and bedding to teamsters would receive
tithing credit. Each wagon should carry eight light, thick ox shoes
and nails so that the oxen could be shod en route as needed. The
wagons would be organized into companies of fifty, each with a
captain, and all the companies would be under one superintendent
or agent. Each company should have four horsemen to herd and
guard the livestock when they were unyoked.
Young had apparently fixed on the sums he had included in
his letter to Benson: Each Florence-bound wagon would haul flour,
for which the team's owner would be credited $10 per hundred
pounds while loads hauled back from Florence would be credited at
$15 per hundredweight. Immigrants, especially those unable to provide their own teams and wagons, had first claim on the wagons in
Florence.
61Brigham Young, Letter to E. T. Benson, 4 February 1861,
Letterbook 5.
62
First Presidency, Circular Letter to Bishop Hunter and Utah
Bishops, February 1861, Letterbook 5.
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Included in these instructions was Hunter's meticulously detailed list of required equipment. Each wagon should include one
can or keg of tar, a gallon of wagon grease, two water kegs of fiveto-ten gallons capacity, and two replacement lashes for the whip,
with additional buckskin thongs for splicing and to make "crackers"
(to create a popping sound when flipped). Each teamster should
bring 250 pounds of flour, forty pounds of bacon, forty pounds of
dried beef ("if to be had"), as much butter as the teamster "chooses
or can take safely," ten pounds of sugar, four pounds of coffee, a
pound of tea, four quarts of beans, a bar of soap, four pounds of
yeast in cake form or its equivalent "in soda, acid, or yeast powder,"
salt for both the teamster and his animals, one "good" buffalo robe,
two "good" blankets ("or their equivalent"), a gallon of vinegar in "a
stone jug," "some" pickles "if can be had," "two good pairs" of boots
or shoes "with grease enough" to keep them waterproofed, three
"good" pairs of pants, six shirts, three overshirts, five pairs of socks,
enough coats "for comfort," needles, thread, and a "good" gun—
"double-barrelled shot gun preferable, with plenty of powder, balls,
and shot.
The detailed instructions continued. Six teamsters would form
a mess, or cooking group. These six should consult before leaving
and agree on how to furnish cooking utensils plus such medical
supplies as No. 6 Cayenne pepper, purgative pills or castor oil, pain
killer composition, liniment, etc. Furthermore, each teamster should
be provided with ten dollars in cash to give to the wagonmaster for
groceries and other necessaries on the return trip and to pay his
ferriage down and back. If money was not available, Hunter recommended that the teamster take an extra thousand pounds of flour
to sell for supplying himself with food on the way back.
COLLECTING TEAMS AND SUPPLIES

Actually carrying out these ideal instructions encountered
many local realities. The Logan high priests, meeting on 9 February,
offered several yoke of oxen; wagons with covers, one with only
bows; a yoke of oxen with chains, a span of mules, a yoke of old
cattle, a single ox, and cooking utensils. In the spirit of the occasion,
one brother who had no oxen volunteered to sell his carriage if
needed, while another who donated a yoke of oxen said he would
donate two if he had them. The quorum leader concluded they could
outfit three teams and wagons, the town's quota. Likewise, members
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donated flour, beans, butter, pork, mittens, coats, ejuns, lead, cash,
quilts, molasses, vinegar, and potatoes to teamsters.
Seven weeks later on 29 March, Bishop Thomas McCullough
of Alpine, confessed that his ward could supply only three yoke of
oxen and eight teamsters, with outfits for each; the fourth team and
wagon must come from richer Provo to the south. 4
Brigham Young optimistically wrote in mid-February that "the
Bishops and people are quite spirited in the matter of raising teams
to send to Florence for the poor brethren" and confidently foresaw
a large party of "at least 200 teams of 4 yoke each and a larger
number of loose cattle."65 When the Salt Lake City bishops met in
the monthly meeting with the Presiding Bishopric on 28 February,
a disagreement broke out about how much to pay teamsters. Some
wards were allegedly overpaying them, creating internal dissatisfaction. The Presiding Bishopric left the amount up to the bishops, who
finally worked out uniform compensation. Captains would receive
one dollar per day plus rations. Each ward's tithing credit total would
be $450 per outfit.66
When some Salt Lake City bishops expressed doubt that they
could supply labor for two tithing projects simultaneously—the
down-and-back train and work on the temple walls—they got a typical
carrot-and-stick response from Brigham Young:
When we concluded that we would call upon this city for help, we got
all we asked for and more. I say, credit is due to them
I am satisfied;
the Spirit that is within me is satisfied. . . . [But] if you grudgingly put
forth your means to help gather the Saints, it will be a curse to you;
it will mildew, and every effort you make will wither in your possession. If you do not wish to help, let it alone.... Will the way be hedged
up by the wars and distress of nations? I neither know nor care. . . .
The time will come when men and women will be glad to catch what
63Arrington, Great Basin Kingdom.
64Thomas McCullough, Letter to Leonard W. Hardy and Jesse C.
Little, 29 March 1861, Perpetual Emigrating Fund Company Papers,
Reports, 1854-68, microfilm reel 20, fd. 81 (Church Teams' Accounts), LDS
Church Archives.
65
Brigham Young, Letter to William H. Hooper, 14 February 1861.
Letterbook 5.
66
Presiding Bishop, Minutes of Meeting with Bishops, 28 February
1861, Presiding Bishop Papers; Hulmston, "Transplain Migration," 35-36.
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they can roll up in a small bundle, and start for the mountains, without
team or wagon.
ORGANIZING FOUR WAGON COMPANIES

On 16 April, four outfits arrived in Salt Lake City from Parowan
and Tocquerville. Two days later, the First Presidency reported
pleasure at the "cheerfulness, liberality, and alacrity with which so
many teams are furnished and so many men sent forth."68 On 20
April wagons from Ogden and Grantsville started for the rendezvous
point at the mouth of Parley's Canyon. On Sunday, 21 April, news
reached Utah that South Carolina had shelled the federally held Fort
Sumter, signalling the outbreak of the Civil War. Brigham Young
did not revise his down-and-back plan but ordered crews into Parley's Canyon to repair the road. On 22 April, an unspecified number
of teams from the city's wards joined the camp at the mouth of
Parley's Canyon.69
On 23 April, the First Presidency visited the encampment, organized four wagon trains, and installed Joseph W. Young, Joseph
Home, Ira Eldredge, and John R. Murdock as captains. These seasoned men were "leaders of the right stripe ... men who had crossed
the Plains, understand camp life and the Indians, and are not afraid
of the devils.' Joseph W. Young, age thirty-two, had led the previous year's experimental ox train. Home, forty-nine, was an 1847
pioneer and experienced colonizer; Eldredge, forty-one, had been
67Brigham Young, 3 March 1861, Journal of Discourses, 26 vols.
(London and Liverpool: LDS Booksellers Depot, 1855-86), 8:355-56.
68
First Presidency, Letter to William H. Hooper, 18 April 1861,
Letterbook 5.
69
Journal History of the Church of Jesus Christ of Latter-day Saints
(chronology of typed entries and newspaper clippings, 1830-present), 20,
21,22 April 1861, LDS Church Archives. George A. Smith wrote: "The town
has been alive for a few .days with wagons and teams neatly and substantially
fitted up." George A. Smith, Letter to John Smith, 23 April 1861, Historian's
Office Letterbook, LDS Church Archives.
70
John Daniel Thomas McAllister, Statement, Journal History, 30
July 1861. Brigham Young apparently sent five wagons, not ten, as he had
initially planned, since he apparently employed only five teamsters: Samuel
L. Sprague Jr., Oscar B. Young, Erastus Mclntire, Isaac Eades, and Zebulon
Jacobs.
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an 1847 pioneer; Murdock, thirty-four, was a Mormon Battalion
veteran who had carried mail for the Brigham Young Express Company to Missouri in the 1850s and helped with the handcart rescues
in 1856.
The First Presidency gave the four captains letters of instructions containing the rules. No swearing, drunkenness, gambling,
contention, and unreasonable whipping or abuse of cattle were allowed. Troublemakers should be "turned out of the company."
Guards should sleep in wagons during the day, and their horses
should not be ridden during daytime except for "necessity." The
four companies should stay within a few hours' distance for mutual
security. At Florence the companies should camp on high ground
three or four miles above the Missouri River and near good running
water. Teamsters must turn in receipts to their captains detailing
kind and weight of freight loaded into their wagons at Florence. All
men in the companies should keep their guns and ammunition "in
good condition for use at a moment's notice."71 The trains rolled
into Parley's Canyon that same afternoon.
Two weeks later, Brigham Young reported statistics on the
train to George Q. Cannon in England: "183 public wagons and 20
private ones, 194 public teamsters and 23 private one, 1,575 public
oxen and 124 private, 16-18 guards, 136,000 pounds of flour to be
deposited at four sites along the trail for the immigrants, and 34,348
pounds to meet expenses or be sold in Florence."
However, the 1861 PEF tithing credit ledgers give a different
total—185 teams, rather than 183—and is probably correct since it
names each teamster and his ward. Seventy-five wards sent at least
one team—nearly every ward in Utah. As historian Richard Jensen
7l

First Presidency, Letter to Joseph W. Young, 15 April 1861,
Brigham Young Letterbook 5.
^Brigham Young, Letter to George Q. Cannon, 9 May 1861,
Letterbook 5.
73
PEF Company, Church Team Accounts, 1861-82, Reel 19, fd. 76.
Hartley, "The Great Florence Fitout of 1861," 351. The total of 185 wagons
came from the following wards: one each from Cedar City, Harmony,
Springtown, Alpine, Battle Creek, Cedar Fort, Pleasant Grove, Pondtown,
Santaquin, Salt Lake Second, Third, Fourth, Six, Seventh, Tenth, Eleventh,
and Eighteenth, Big Cottonwood, Herriman, South Cottonwood, Union,
East Weber, North Ogden, North Willowcreek, South Willowcreek, Weber
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observed: the down-and-back system "effectively involved" the whole
Mormon community "in promoting immigration from Europe."
T H E 1861

DOWN-AND-BACK TRIP

The four wagon trains rolled into the Florence campgrounds
on schedule during the two weeks between 16 and 30 June. The
journey "down" took fifty-four to sixty-eight days—roughly eight to
ten weeks. Meanwhile, in Florence at about the same time the four
wagon trains left Salt Lake City, Jacob Gates was developing the
outfitting campground. Without knowing how many immigrants to
expect, especially given the eruption of the Civil War, he opened a
warehouse, created campsites and corrals, set up a weighing machine, and stockpiled tons of foodstuffs and trail equipment. Word
did not reach him until 5 May about how many down-and-back wagons were coming. During May and June, when the waves of LDS
immigrants arrived from points east, he helped organize those who
owned their own wagons into companies consisting of independently owned wagons and saw them off toward the West. When
the Utah companies arrived in late June, they became part of Gates's
bustling operation.
Nearly 4,000 Saints showed up at Florence, including 1,900
European converts, most of whom needed Church transportation.
Gates made assignments to those who needed to join the down-andback trains, based on six to twelve people per wagon. Fares were $41
for adults, with half-fares for children under eight, payable after
reaching Utah and settling down. More poor Saints showed up
Valley, Franklin (Idaho), Hyde Park, Hyrum, Mendon, and Paradise; two
each from Parowan, Goshen, Provo Valley, Salt Lake First, Eighth, Ninth,
Twelfth, Sixteenth, Seventeenth, and Twentieth, Sugarhouse, West Jordan,
Kaysville, Providence, Smithfield, and Willard; three each from Mount
Pleasant, Salt Lake Nineteenth, Richmond, and Wellsville; four each from
Beaver, Ephraim, Manti, Moroni, American Fork, Payson, Springville, Salt
Lake Fourteenth, Millcreek, Grantsville, Tooele, Centerville, Farmington,
North Kanyon, and Box Elder; five each from Fillmore, Lehi, Salt Lake
Thirteenth, and Logan; six from Nephi; eight from Provo, and eleven from
Ogden.
74Richard L. Jensen, "The Financing of Mormon Emigration in the
Nineteenth Century," typescript, 15, Smith Institute.
^5WilliamJefferies, Journal, summary before entry for 23 September
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than leaders expected, forcing Jacob Gates and Joseph Young, who
helped with the organization after his train arrived, to search for
additional wagons. To the four down-and-back trains they added
more than seventy-five wagons, some no doubt part of Gates's earlier
purchase of 111 prefabricated wagons from the Schuttler firm in
Chicago. Young's wagon train, which had numbered about fifty
wagons to begin with, became unwieldy at about ninety, so he divided it into two companies captained by Ansel Harmon and Heber
P. Kimball, with himself as senior captain. After two to four weeks
at Florence, the four Church trains, now totaling about three hundred wagons, started back to Utah, leaving during the first two weeks
in July. They transported an estimated 1,719 immigrants (44 percent
of the year's immigration, with an average of 8.5 people per wagon)
and averaged return journeys of 68 days, thus rolling along at about
15 miles a day.
The down-and-back companies traveled close to each other,
as Brigham Young instructed, picking up the flour deposited on
their way down. Despite the normal small problems and irritations
1861, microfilm of holograph, LDS Church Archives. Jefferies was a
passenger in the Joseph W. Young Church team train.
76
Ibid.
^However, according to William Jefferies, Journal, typescript,
summary entry before entry of 26 July 1861, L. Tom Perry Special
Collections, Harold B. Lee Library, Brigham Young University, Provo,
Utah, Harmon started as captain of the large train but, after leaving Wood
River, took charge of the first division while Joseph W. Young captained
the second division. Young later rode back and forth, supervising all four
Church trains. He does not mention Kimball's role.
78John R. Murdock's train left Florence on 8 July with 63 wagons
and an estimated 460 immigrants, arriving in Salt Lake City on 12
September after a journey of 66 days. Ira Eldredge's company left the next
day with 70 wagons and an estimated 514 immigrants, arriving in Salt Lake
City on 15 September after a journey of 68 days. Joseph Home's company
also left on 9 July with 62 wagons and an estimated 453 immigrants, arriving
on 13 September after a journey of 65 days. Joseph W. Young waited three
days before his double company pulled out—80 wagons and an estimated
292 immigrants, arriving 23 September after a journey lasting 73 days.
Hartley, "The Great Florence Fitout of 1861," 367; Jefferies, Journal,
summary before entry of 26 July 1861,
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of overland travel, their trek was essentially safe and routine.
"There was a sameness in every day's travel," said James H. Lindford, and "all in all it was a nice trip for the healthy and strong."
He noted that "all of the able bodied emigrants walked from
Florence to Utah." Including the waiting time in Florence, the
four companies spent an average of 147 days—just under five
months—to go down and back, arriving with their oxen in good
condition, well before snowfall.
On 2 October 1861, the Deseret News estimated that between
four and five thousand immigrants had reached Utah that summer,
and Erastus Snow gave George A. Smith a precise figure of 3,924,
including about 1,900 from Europe. In Utah, Church leaders
welcomed the newcomers, the immigrants found lodging and work
relatively easily, and the down-and-back trains disbanded.
ASSESSMENT

By any measure—not least Brigham Young's critical eye—the
down-and-back experiment in 1861 was a success. Brigham Young
reported that oxen sent from Utah "suffered far less loss by deaths
and looked much better, as a general thing than those purchased
in the states. . . . The companies have been pleased with their
captains and the captains with their companies; and this season's
emigration has been signally blessed all the time from their departure from their former homes to their new homes in our peaceful
valley."81
79

Aw Autobiography of James Henry Lindford, Sr. (N.p.: Lindford Family

Organization, 1947), 24-25.
80
Erastus Snow, Letter to George A. Smith, 26 June 1861, Journal
History.
81Brigham Young, "Church Emigration of 1861," report to LDS
Church leaders in England, copied into Journal History, 31 December 1861,
Supplement, 7. He had made a similar statement earlier: "This season's
immigration has been signally blest all the time from their departure from
their former homes to their new homes in our peaceful vallies." Brigham
Young, Letter to George Q. Cannon, 18 September 1861, Letterbook 5.
The Eldredge Company experienced six births and ten deaths on the
Mormon Trail. Journal of the First Company of Church Train Emigrants,
1861, Ira Eldredge, Captain (journal kept by John Reed), photocopy of
holograph, note after entry on 15 September 1861, LDS Church Archives;
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The primary goal for the down-and-back trains—to assist poor
Saints to reach Utah from Florence—was successfully met. "Every
Saint who reached Florence and desired to go home this season has
had the privilege," John D. T. McAllister wrote to George Q. Cannon. "The sending down of wagons from Utah to Florence is a grand
scheme."82 Of Scandinavians who reached Florence, "not one soul
of Danes was left there." 83 Church officials also saw some promise
of rejuvenating the PEF's financial health. Those assisted by Church
team trains owed the PEF for that aid, typically $40 to $60 per
person. Agents met the four trains near Salt Lake City so that the
immigrants could sign promissory notes, ranging from 76 cents to
$390, plus 10 percent interest. The notes in the LDS Church Archives—the record is very incomplete—show that 337 borrowers
agreed to repay a total of $38,285.39, an average of $113.62 each
note, to cover their wagon and food expenses at Florence and across
the plains.84
Despite this business-like procedure, the separate 1877 tally of
the 1861 borrowers shows that 597 had still not paid off their promissory notes fifteen years later.85 Although the down-and-back account showed a large deficit, it was a paper loss more than a cash
loss; and most Mormons recognized that the down-and-back program was, at heart, a "voluntary, cooperative, community investment
in people, that is, in immigrants."86 One goal of the down-and-back
project was to work around the Church's cash shortage, and it
achieved that purpose.
Besides bringing immigrants at minimal cost to the Church,
the enterprise had two other purposes. One was to freight eastern
John Reed, Journal, 3 September 1861, microfilm of holograph, LDS
Church Archives.
82
John D. T. McAllister, Letter to George Q. Cannon, 30 July 1861,
Journal History.
83
Niels Wilhelmsen, Letter to John Van Cott, 19 August 1861,
Skandinaviens Stjerne 11 (October 1861): 9-10.
84
PEF Company, Reel 9, fd. 30, Promissory Notes, 1861, LDS Church
Archives.
85

Names ofPersons and Sureties Indebted to the Perpetual Emigrating Fund

Company from 1850 to 1877 (Salt Lake City: Star Book and Job Printing
Office, 1877).
86
Arrington, Great Basin Kingdom, 211.
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goods in Utah wagons. Except for Church leaders, however, few
Utahns in 1861 sent extra wagons down to Florence to haul back
commodities purchased there. The third purpose—to sell surplus
Utah cattle at Florence—likewise fell short. Utahns in 1861 sent only
124 surplus oxen to Florence with the down-and-back trains. As a
result, Jacob Gates had to purchase forty-one oxen for $2,522 cashcash that could have gone into the hands of Utah cattle owners had
they sent down more oxen.
While the Utah outfits, labor, and flour did not require any
significant cash outlay, nevertheless, the labor tithing credits "paid"
by the Church were sizable. Utah teamsters were expected to donate one working day in ten for the Church; thus, if they donated
their labor, teams, and wagons for the down-and-back trip, they
could receive labor tithing credits, thus reducing how much tithing
labor local bishops received. PEF ledgers show that nearly two
hundred Utah teamsters received more than $80,000 in tithing
credit, an average of about $450 each, as payment for hauling
freight and passengers and as reimbursement for rations, ferriage
fees, wagon grease, and tobacco. In addition, the Church credited
wards and ward members for 136,095 pounds of flour at six cents
per pound, or about $8,000 in credits. About sixteen Utahns
served as herdsmen/guards, receiving about $100 tithing credit
each.88
Because of the 1861 success, down-and-back trains became the
established system for helping needy immigrants reach Utah from
1862 until 1868, the year before the transcontinental railroad
opened. During this period, at least 17,000 more LDS immigrants
traversed the Mormon Trail in down-and-back teams. (No trains
went in 1865 or 1867.) At least 1,956 Utah teams—an average of 326
wagons per year—participated.89
What Brigham Young envisioned in 1859, experimented with
in 1860, and directed full-scale until 1868, produced a new chapter
in the story of America's western migration. Eastbound wagon trains
helped thousands move west, costing sponsor and recipients very
87Perpetual Emigrating Fund Company, Frontier Account Book,
Reel 1, fd. 14, General Accounts, 1861, microfilm, LDS Church Archives.
88PEF, Church Team Accounts, 1861; Hulmston, "Mormon
Immigration in the 1860s," 30-31.
89Arrington, Great Basin Kingdom,:, 208.
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little cash. In terms of practicality, workability, and results, Young's
immigration leadership in the 1860s served as the crowning achievement of one of the most remarkable entrepreneurs in the history of
world migration.

TANNER LECTURE

BECOMING MORMON
Elliott West

children have always stood
close to center stage. Joseph Smith was barely past childhood at
the time of his first vision. Throughout his life he treated the
young with special respect. The innocence of the child was an
early, vital doctrine in Mormon theology, and Church fathers
spent considerable energy setting standards for proper childrearing. In the debates and ravings that swirled around this new
religion, all sides used boys and girls as arguing points to press
their cases. Critics warned that crowds of unruly teenagers and
"ragged, squalid, miserable looking children" in Mormon communities were living forecasts of the social disaster awaiting all who
embraced the faith. Defenders answered that LDS homes were
IN THE MORMON HISTORICAL DRAMA,
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islands of security and love—and then, when trying to shore up a
flagging religious discipline, reversed course to claim that misbehaving youngsters were proof of a slippage of commitment. And
while observers fought long and hard about nearly everything else,
all agreed that in one sort of production, at least, nobody could
touch the Saints. A visitor to a Mormon rancher in 1863 wrote
that the man "has been very successful in raising cattle and children. His cattle lie down peacefully in green pastures beside the
still waters, and his [children] lie down peacefully all over the
house, on beds and on the floor."'
Given that everybody easily recognized the importance of children, it is interesting that few if any adults at the time took the
apparently radical step of stopping a few girls and boys to ask them
what their lives were like, or how they saw their futures, or what they
believed, or what they thought about what was going on around
them. And with some exceptions most historians have ignored them
as well.4
2

Austin N. Ward, Male Life Among the Mormons; Or, the Husband in
Utah, Detailing Sights and Scenes Among the Mormons; with Remarks on the Moral
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This morning I hope to peek a little into the lives of the youngest Saints during the Church's earliest years. I'll stay roughly within
a quarter century, from the early 1830s and the first conversions to
the faith through the 1850s and establishment of Mormon settlements out here in Utah. Right away I have to alert you to a problem.
Remarkably few documents from the hands of the boys and girls
themselves seem to have survived. We do, however, have scores of
reminiscences and memoirs written later, often much later, by men
and women who lived through those years as children. We all know
the difficulties in using this material. As time passes, we all rearrange
our memories. We emphasize some events and details, and we take
others out. We shift things around, rephrase conversations, change
the characters. We embellish. We invent. The same was true of the
men and women who wrote down the memories I'll show you today.
Still, rearranged or not, these memories certainly can tell us
something about what actually happened from the point of view of
actors who have been mostly ignored until now—who, we might say,
have been seen but not heard. But what I want to emphasize just as
much is that we can learn a lot, too, from the very distortions of
those stories. How those men and women altered the past—what they
chose to trim and rearrange—can be just as revealing as the unvarnished truth.
Let me explain what I mean by that. Think for a moment of
your own experience and the family tales you've heard from your
parents and grandparents. You'll probably agree that we don't really
Phaedrus 7 (Spring 1980/Summer 1980): 30-38; William G. Hartley, "From
Men to Boys: LDS Aaronic Priesthood Offices, 1829-1996," Journal oj
Mormon History 22 (Spring 1996): 80-136, "Childhood in Gunnison, Utah,"
Utah Historical Quarterly 51 (Spring 1983): 108-32, and "Were There LDS
Teenagers in the 1870s?" paper in my possession; Susan Staker Oman and
Carol Cornwall Madsen, Sisters and Little Saints: One Hundred Years ofPrimary
(Salt Lake City: Deseret Book Company, 1979); Tally S. Payne, "Education
on the American Frontier: The Territory of Utah in 1870" (M.A. thesis,
Brigham Young University, 2000); D. Michael Quinn, "Utah's Educational
Innovation: LDS Religion Classes, 1890-1929," Utah Historical Quarterly 43
(Fall 1975): 379-89; Wendy Lavitt, "Children's Clothing on the Utah
Frontier," Beehive History 15 (1989): 27-32; Bruce Lott, "Becoming Mormon
Men: Male Rites of Passage and the Rise of Mormonism in Nineteenth
Century America" (M.A. thesis, Brigham Young University, 2000).
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change our memory randomly. We revise it according to how we
have come to think about ourselves. The stories we tell of our lives
are a bit like movie scripts. The individual scenes in that script are
the memories we have chosen to include, just a few from the multitude of possibilities. Those memories, the scenes in the script, carry
us to the conclusion—that is, to us as we are right now. As in all good
movies, the ending is supposed to make sense. So we go back and
trim down and spruce up our personal scripts. After choosing the
memories to include, we revise this scene or that, adding and deleting action and dialogue, until we have a clean and understandable
story about how we've come to be as we are. But there's a problem
we will all recognize. The end of the movie—that's us in the here-andnow—keeps changing. Our values change. How we look at the world
changes. We learn. We evolve, usually subtly but sometimes drastically. So what do we do? We keep revising the script. Each of us is
continuously rewriting and rearranging the scenes of our past, bringing some in and tossing out others, so that they add up to a story
that brings us neatly and sensibly to what is, for the moment, the
end: who we are today and how we understand ourselves.
I hope this does not sound too psychologically highfalutin. If
highfalutin is what you want to be, there is in fact a fascinating new
school of psychological development based on this notion that we're
all continuously revising our personal narratives.5 But I'm really only
suggesting something simple and commonsensical and certainly familiar to every historian. Once we recognize this dynamic in the
making of memories—if we pay attention to how these actors rewrote
their own scripts, if we look for patterns in what they have chosen
to stress and the words and details they use—then we can learn something about how they came to see themselves near the end and how
they believed that their early years had given meaning to the lives
they would live out building the Church.
For what makes these memories especially important is this:
The 1830s, 1840s, and 1850s were formative also for the Mormon
religious and social community. Think of the terms we might use to
5
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describe this stage of LDS history. There was the birth of the restored
faith, then youthful trials and self-exploration, the search for identity, a turbulent adolescence, a casting out by political and social
parents, and finally a painful coming of age and the achievement of
independent character. We can use the same language to describe
the Church and the children we'll hear today maturing together, and
I'm suggesting this morning that the parallel is more than rhetorical.
The memories of these youngest Saints are so interwoven with the
story of the Church that I, for one, wonder whether the two have
much meaning apart from each other. And that, in turn, has some
intriguing implications I'll mention at the end of this talk.
Those early years fall pretty neatly into three periods that I'll
look at in turn. The first I'll call the time of conversion, when the
first Mormons discovered the faith. The second period was the first
gathering, when substantial numbers gravitated to Missouri and Illinois from the mid- and late-1830s to 1846. In the last phase, the
exodus—from 1846 to the late 1850s—the expelled Saints made the
great trek out here and founded the new Zion.
In many particulars, childhood memories from the conversion
period and from all three periods are not so different from those of
adults. There's the introduction to the faith, the excitement of new
teachings, the derision and first reprisals from nonbelievers. The
differences are in the nuances and the emphases. But when we look
closely, right away they begin to tell us something. Caroline West
Larrabee was a young girl in London when her parents converted.
She recalls meetings and prayers and problems with relatives unhappy with the family's new life. When she was ten and her sister
six, her parents sent the two of them ahead to America with an
emigrant company. "We left London in the morning," she recalled.
"I remember leaving Father, Mother, brother and sister. Did I cry?
No, I was going to Zion."6 The rest of the account of the longjourney
to Missouri, however, never mentions religion, or for that matter
much of anything outside one topic: food. Caroline liked shipboard
meals of beef and sea biscuit; and when she and her sister sang to
the cook he would give them sweetcakes, but on the train to Missouri, "oh, dear, how hungry we were.... We bought bread . . . [but]
6

Caroline E. W. W. Larrabee, "Caroline," in Our Pioneer Heritage,
comp. by Kate B. Carter, 20 vols. (Salt Lake City: Daughters of Utah
Pioneers, 1958-77), 12:196.
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it was like eating wind, there was nothing to it." On the steamboat,
they suffered from both hunger and thirst, for the warm river water
seemed half sand. The highlight of Caroline's trip came when a kind
couple gave her and her sister candy, crackers, and cheese.
Caroline first tells us that her religious commitment was foremost in her mind—something almost surely added later—but when
she chooses her details she betrays her real concern. When thrust
into a frightening and uncertain situation like hers, a girl or boy will
fix on primal needs, starting with the basics of eating. Caroline's
concern was with a full belly, not a faithful heart, and it reminds us
that conversion often brought with it a shattering of what had been
a secure life. For her it was the temporary loss of parents and siblings.
For others the break was far more traumatic. Lawrence Mariger of
Denmark was one of many who watched their parents' marriages
splinter, in his case in 1856 when his mother converted and his father
did not. Under Danish law the father retained the children; but while
Lawrence was visiting his mother, she had him baptized, secured
false papers for him and his two siblings, and smuggled them out of
the country with her. En route to Salt Lake City, his mother died,
leaving twelve-year-old Lawrence and the others in the care of their
new community.8
The thought of losing the protective net of kin and loved ones
is called "separation anxiety," and it is every child's deepest fear. We
can all recall twinges of it in our own childhoods, that moment when
you thought you had lost a parent in a store, perhaps; but for
Lawrence Mariger and many others, this nightmare was not briefly
hinted at but made terribly real. In other memories, we hear how
losing faith in life's basics left these children with fears that, years
later, were still raw and immediate. When five-year-old Carl Nielson's
parents converted in Norway in 1860, all friends quickly turned
against the family and his father was fired. There was no other support. Gradually the food gave out, meals were missed, and finally
the Nielsons went hungry for three days. Carl remembered a deep
inner panic as he and his mother prayed and his father left on a
7
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desperate hunt for something for the table. The search ended with
a prize that seemed heaven-sent: a sack of bread.
For these children the choice of becoming Mormon triggered
a frightful predicament. The struts that had held life together suddenly fell away; everything tottered; power shifted instantly into the
hands of others who had nothing good on their minds when they
looked down at children like Caroline and Lawrence and Carl. It's
in this context that another theme in these memories makes sense.
As adults, these converts would look back and recall moments when,
as children, they found within themselves what was needed to bring
at least some control to their lives. Carl Nielson wrote:
Several women came to our home, father being absent. .., and they
began to abuse my mother for being a Mormon, until my dear mother
began to cry very bitterly at their abuse. Then little Carl got up on a
chair and with doubled fist commanded the women to leave his
mother alone and the women in astonishment at the five-year-old boy
defending his mother, left the house.
It is almost as if we're seeing a new person appearing—the adult
Nielson refers to himself in the third person ("little Carl," "the
five-year-old boy")—not literally someone new, of course, but new
in the sense of Carl's character being turned sharply in a new
direction. Stories like this speak to me of men and women years
later looking back on a troubled and unsettling time and recognizing that, out of those troubles, someone emerged, a person strong
enough to begin to regain a grip on an unraveling life. To use a
current buzzword, these are stories of empowerment, and they are
all the more intriguing because their setting is the troubled emergence as well of a new faith and community. These young people
and this young religion are meshing together in memories of painful mutuality.
This theme runs through all three periods of the early church.
It's a theme that rises in pitch and intensity during the gathering in
Missouri and Illinois. We see again the fears of separation, the desperation over needful things going or gone, and the discovery of
power and control, all of it now ratcheted up several notches. Surely
9
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one of the most disturbing documents from this time is the reminiscence of Mary Elizabeth Worth Peoples. Mary wrote more than forty
years after living in Nauvoo, at age seven, during its bombardment
and occupation in 1846. Her mother, divorced and caring for Mary,
an older sister, and younger brother, had joined her brother in
Nauvoo; but when the city fell, he had already gone ahead to Iowa.
Mary's mother was allowed to stay the winter, but she fell ill and,
with little food, weakened rapidly. The three children awoke one
morning to find her dead:
We sent to the neighbors to tell them. They came and performed the
necessary duties and that night several young and giddy folks came
and sit [sic] up with the corpse and the next day two men came with
a wagon to take our Dear Mother away from us to bury her out of
sight. We then more fully realized (perhaps they did not bury her at
all) our condition. They would not let one of us go to see where they
laid her. No they took her away and left us alone.
Mary's nine-year-old sister took them to the home of a doctor for
whom she had done chores: "We was very cold and hungry. There
we went in and saw the table spread with luxury [but] not one crust
did [they] give my little brother, three years old, and myself but
said they wold keep my older sister."
Mary was given to another family and her brother to yet another. Now isolated from anyone he knew, "my little brother so
young cried to go home to mother and annoyed them so much they
put him out of doors one evening. . . . He went to the old vacant
lonely house and stayed all night alone, a cold frost night. The next
morning [a woman] who lived a short distance away heard him crying and went and took him in and cared for him."13
Soon afterward, mercifully, the children's uncle came for them.
It would be hard to devise a waking nightmare worse than this:
the gradual peeling away of family, the hunger, the loss of the final
protector and denial even of knowing where to find her remains,
then separation from each other and that boy's heartbreaking night,
crying in the darkness and looking for his mother in the cold, empty
house. Others are almost as painful. Benjamin Critchlow rememn

Charmaine A. Burdell, "A Young Girl's Memory of Nauvoo:
1846-1847," Nauvoo Journal 7 (Spring 1995): 37.
12
Ibid.
13
Ibid.

40

The Journal of Mormon History

bered a mob forcing his family to leave their Missouri farm before
harvest when he was eleven: "The latter part of the fall... I remember I was hungry all the time. I went to bed hungry, got up in the
morning hungry, and was hungry all day." His father punched holes
in a piece of tin, nailed it to a board and rubbed green corn across
it to make a little meal for small cakes, "not half enough to satisfy .
. . a hungry boy like myself. . . . It was scant returns." 14
Yet Benjamin emphasizes that he survived these hungry times
and that he is proud that he found what he needed to make it
through. More explicitly, he and others push to the center of our
attention something else they obviously consider crucial to their
story as the persecuted—healings, miracles, and moments of divine
protection. Critchlow remembered several—the paralyzed made to
walk, the instant curing of the near-dead. Some godly interventions
were almost comically ordinary. William Moore Allred recalled as a
boy knowing a Brother Harven whose mouth had an unfortunate
way of drawing hard to one side when he laughed, which apparently
bothered his neighbors. After the elders administered to him, he
could immediately laugh out of the front of his face, just like everybody else.15
Most suggestive were instances when children found that they
themselves had what was needed to influence their world and to
protect those around them. Gathered with the Saints, this awareness
of power could take an institutional form. Young boys volunteered
for militia groups and more famously formed the "whistling and
whittling brigade," in which the sons of Nauvoo flexed their ability
to intimidate by surrounding suspected enemies of the Church, whistling loudly and whittling on sticks with bowie knives.16 In more
intimate moments, something similar is acted out within individual
14
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children who call up power from within. Samuel Gifford was twelve
years old during the harassment in Clay County, Missouri, when
Mormon families seemed utterly at the mercy of an unchecked hostility. He and friends were hiding in a corral when a crowd passed
by on their way home from organizing a raid against Samuel's family
and neighbors. He apologized for his thoughts—to wish harm to
anyone, even an enemy, was shameful, he wrote later—"but nevertheless I said 'I hope they will get drowned before they get across
the river.'" The first news of the morning, sure enough, was that the
ferry had suddenly sprung a leak in midstream and sank. Among
those lost were one of the two ringleaders. The other survived by
stripping and swimming to shore several miles downstream. His fate,
however, was almost as satisfying: "He . . . was naked and far from
home and had to pass through a large bottom of nettles that were
densely thick."
Sending your tormentor naked to a nettlefield: Now that's a
twelve-year-old's definition of empowerment. Variations run
throughout memories of this time. It's a universal impulse, of course,
a fantasizing of power when everyone, from a child's eye, seems
bigger and stronger and potentially threatening. But two differences
set these memories apart. The threats were not potential but real;
and the power to stand up to them, the children's first germ of
self-assurance, took its particular shape around the Mormon faith
and the menace toward it.
Occasionally this emerging child's puissance and the Church's
trials fuse almost totally, then soar into flights of fancy. The result is
what I'll call the LDS Tall Tale, Juvenile Division. Listen to Mosiah
Hancock, born in Kirtland. When he was three, his family moved to
Far West. His dimmest early recollections were of a howling mob
outside his house as his brother was being born, then of fleeing their
farm with only what they could carry. He recalls his father as a man
of exceptional inspired powers. On the flight from their home, the
father summoned out of thin air a new pair of shoes for his exhausted wife. In Nauvoo he was struck in the breast by a rifle shot
fired from twenty feet away by the future apostate Francis Higbee,
l7
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but the bullet fell harmlessly to the ground and his father raised it
to heaven in thankful salute to God's protecting hand. 18
Elsewhere Mosiah makes clear that he inherited at least some
of his father's powers. During an especially hungry stretch, some
pigs were bothering his father as he plowed. The irritated man
picked up a thick block of wood and said if they came close again
he would kill them. Mosiah retired to a thicket and prayed for exactly
that. An offensive porker approached. His father hurled the wood
and dropped him dead in his tracks. That night there was meat on
the table. But the bounty was not finished:
The rest of the shoats did not seem satisfied, so they came back again.
The same boy made another prayer [notice again the use of the third
person, a new individual emerging], and the same arm threw the same
piece of wood, another shoat died right there, and mother skinned
[it]. We were all happy as long as the meat lasted. I always felt that
God opened the way for us to get something to eat.
To me the most remarkable passage recalls an episode when
Mosiah was eight. Joseph Smith came to his father's carpenter shop
in Nauvoo, he writes, and told Mosiah to fetch a map. Then Smith
prophesied in detail the following twenty years of the Mormon story.
He traced the move to the Winter Quarters, the great trek to the
Salt Lake Valley, the rise of a prosperous society, its spread north
and south, and the expanding sway of Deseret. He prophesied the
nation's political course, including the rise of the Republican Party
(by name) and the Civil War. All this he laid before the eight-year-old
Mosiah. A few years later, when the bodies of the martyred prophet
and his brother were returned to Nauvoo, Mosiah tells of his father
taking him to the bodies after all mourners had left: "[He] told me
to place one hand on Joseph's breast and to raise my other arm and
swear with hand uplifted that I would never make a compromise
with any of the sons of Hell, which vow I took with a determination
to fulfill to the very letter."20
Mosiah Hancock retold the Nauvoo story both as a history of
18
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the Saints' trials and as a passing of authority and divine power from
father to son and from one generation of Mormonism's defenders
to the next. From one perspective, it is especially outrageous in tone
and detail; but from another it's merely an exaggeration of many
accounts of growing up through those times. The authors are telling
us that in Far West, Clay County, and Nauvoo they found a direction
for their lives, both in terms of who they might become and literally
in the path traced by the Prophet's finger across Mosiah Hancock's
map laid out beside the lathe in his father's carpenter shop.
That direction was westward—the exodus and regathering that
forms the third and last period of these childhood memories. Now
came the final heightening of themes of the first two—the ultimate
separation, geographical and social and familial, the harshest suffering, the culminating hostility of an army marching against Deseret.
And it's in these recollections that we see the identities crystallized
among these youngest Saints.
The exodus again shattered families and unsettled to the roots
these youngsters' earlier notions of who they were and where they
belonged. Joseph Moesser's parents hadjoined the Church when he
was nine; but when his father rejected it on the eve of emigration to
Winter Quarters, his mother spirited her children across the Mississippi, all but the youngest daughter, who finally was delivered to the
mother after she cried incessantly for weeks and would not sleep.21
Edwin Pettit was eight when his newly converted parents died within
two weeks of one another in 1842 near Nauvoo, and he was taken
in by a non-Mormon family. When his older sister and her husband
chose to join the exodus, he wanted to go with her; but his guardian
refused, so Edwin stole away to the emigrant camp, and there he
fuzzed out his old identity still further to elude his pursuers:
I borrowed a sunbonnet and a girl's dress and joined four or five girls
in a line washing dishes when my brothers entered camp. They passed
right in back of me but did not recognize me. Then the girls and I
I had to ride sidesaddle
crossed the Des Moines River on a flatboat
behind my friend on a horse. Passing strangers, I would lower my
head. Strangers would call out because they thought I was asleep,
"Hey, old man, that girl will fall off; she's asleep." The old man would
callback, "Mary Ann, wake up or you'll fall off and break your neck."
21

Joseph Hyrum Moesser, "Sketch of the Life of Joseph Hyrum
Moesser," typescript, ca. 1921, MS 11395, LDS Church Archives.

44

The Journal of Mormon History

Disease and hunger tore at other families. Within months the
ten-year-old Alma Hale saw his mother die in childbirth, his father
of malaria, and his two sisters of scurvy, leaving him to head west
from Winter Quarters with an older brother and sister and a younger
brother. Fourteen-year-old Harrison Sperry and his three siblings
also lost both parents and a brother during that awful winter. Martin
Luther Ensign's father died there of scurvy on his forty-eighth birthday, leaving few provisions for his widow and six young children as
they started west.23
Some remembered the overland journey for its adventure and
excitement, but for others it was an agony of exhaustion and short
supplies, especially during the handcart disasters.24 Some of the
most heart-wrenching documents of American history are from
those who made that passage as children. Heber McBride recalled,
as a thirteen-year-old, slicing strips of rawhide from dead oxen, crisping them over a fire and drawing them through his clenched teeth
to scrape off a few charred bits. At day's end the wailing began:
"Then was the time to hear children crying for something to eat[.]
nearly all the children would cry themselves to sleep every night[.]
my 2 little Brothers would get the sack that [used to have] flour in
[it] and turn it wrong side out and suck and lick the flour off it[.] we
would break the [ox] bones and make a little soup by boiling them." 25
In this last period we see the pattern of the first two carried to
horrific extremes. These children of the exodus have cut from under
them what every child needs to count on—family, food, elemental
protection. We could not design an experience more likely to shake
their understanding of how they fit into the world and what might
22
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be trusted. The first years in the Salt Lake Valley were not much
better. "We only had bread once or twice a week," Joseph Moesser
remembered: "[We] dug segoes and other roots in the spring and
summer, eating every particle of the ox and cow killed, even to its
hide." 26 George Washington Bean's family subsisted on thistle roots,
greens, and thin milk. Barbara Bowen's parents, Scottish immigrants, had no firearms and were reduced to running down rabbits
for their only meat. When the infant Barbara finally drew only blood
from her famished mother's breasts, her mother traded some of
their few clothes for eggs to wean her daughter. Decades later the
feel of crisis remained vivid and raw.2 For eight-year-old Franklin
Young, the turning point came when his father returned from an
unsuccessful hunt for a lost cow. "He looked pale, and careworn, as
he said, 'Mother / must have something to eat, or I can't keep up much
longer/ and I believe I felt the danger of starvation, as I never had
done before nor since. . . . I prayed in my heart as I had not prayed
before. O Lord spare my Father to be a father and protector to us."
His mother made broth from a cow's head that had been hanging
on a post, and the slightly revived father found the lost animal the
next day.
In Franklin Young's answered prayer we see once again, now
in this third phase, the reaching inward to discover a first touch of
control, a foothold beside the abyss. And as before, these memories
take a particular form—the call and response of divine intervention.
Virtually every childhood memoir features one or two and often
several immigrants and settlers snatched miraculously from disaster.
They come across to me as echoes by the dozen of the famous
God-sent quail to the "poor camp" in the Mississippi River bottoms
and the cricket-gobbling gulls in the Salt Lake Valley, spoken here
in the vernacular of a child's primal fears. Margaret Ballard was ten
when she was searching for a lost cow one night:
I was not watching where I was going and was barefooted. All of a
26

"Sketch of the Life of Joseph Hyrum Moesser," 3-4.
George Washington Bean, Reminiscence, Perry Special
Collections; Barbara Gowans Bowen, "Autobiography," Our Pioneer Heritage, 9:412-14.
28
Franklin Wheeler Young, Autobiography, ca. 1915-17, 8-9, MS
1148, LDS Church Archives; emphasis his.
27

46

The Journal of Mormon History
sudden I began to feel I was walking on something soft. I looked down
to see what it could be and to my horror found that I was standing in
a bed of snakes, large ones and small ones. ... I could scarcely move;
all I could think of was to pray, and in some way I jumped out of
them. The Lord blessed and cared for me.

Margaret is showing us one case of something that appears over
and over in these reminiscences of settling in Utah: the Mormon
childhood accident. What's striking is that these accident stories are
far and away most common during the last phase, that of settlement,
and especially during the latter years, when settlements were firmly
rooted and the worst dangers past. Four-year-old Aaron Johnson's
family had begun their farm when he fell into a creek and was fished
out by a passing stranger. A year later he toppled into the same creek
at the same place and was swept downstream but miraculously was
caught in an eddy. A few years later it was a wagon filled with fertilizer that rolled over his legs, and he'd not been healed long when
he fell through the ice while skating and was nearly drowned.
Tumbling off horses and into lakes, these children typically are
saved by apparent miracles or by God's explicitly reaching out his
protective hand. When Horace Cummings was born in a Provo granary, he was thought to be stillborn; but his father administered to
him and he began to breathe. Nine days later a large cat jumped on
his head and clawed him badly; again quick action saved him. This
set the pattern for a misadventurous childhood: he was thrown from
a horse, toppled off a fence, and was in a wagon when its team bolted.
The worst was when he fell from a willow tree face-first onto a picket
fence. Bedridden for weeks, he was once thought dead but his father
again administered and brought life back into his body.31
Just why accidents and divine healing should show up so often
at the end of this last phase is an interesting question. The world has
always been a chancy place for the young, of course, but unless we
agree that Mormon parents, once settled in Utah, suddenly began
producing the clumsiest children in North America, my guess is that
29
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these authors are trying to tell us something when they shape their
memories into accounts of one near-miss after another. These
memories were set after the worst deprivations, the starvation, and
full-blown calamity finally were passed. Without pushing the point
too hard, it is as if the authors are recognizing that surviving sudden
disasters through godly help was close to the very heart of being
Mormon. After all, these boys and girls grew up hearing of the
assaults and terrors in Missouri and Illinois and how youngsters their
age had done their part in facing down a hostile world. Decades later
Aaron Johnson could remember the words to songs his mother sang
about those terrible and courageous days, "The Mormons Never
Tire" and "The Noble Brave Boys of Nauvoo."32
Now the mobbers were hundreds of miles and ten years in the
past, the starving time replaced by full fields and gardens, but the
tradition of those treacherous years was still fresh. More to the point,
Mormons now had enough history to find in their common experience the makings of a unifying identity, both as a faith and as a
people. That history was one of assaults and terrible blows of fate;
their identity was nested in suffering and deliverance.
The coming of better times, oddly, brought its own crisis—an
end to the very experiences that Mormons relied on to explain to
themselves who they were. Perhaps the children of these new circumstances were telling us in their own way the central importance
of suffering and being saved. Perhaps they formed these stories by
sifting through their past to find their own transforming trials. Perhaps these accidents served as recapitulations of earlier precarious
times, when the Church in so many ways seemed always to be falling
(or being pushed) out of trees and onto fences. In telling their own
survival, perhaps these men and women were claiming a place with
the Saints in Clay County and Nauvoo, the men and women who
had jumped out of their own beds of snakes and had been snatched
so often from the torrent by a watchful God.
Perhaps. What's plenty clear is that these documents have left
us a story exceptionally important to understanding early Mormon
history. It's a story of dual emergence. In the outward events, we see
a religion and a community taking their shape. Within the details of
those events—in what the authors choose to tell us and in how it's all
^Johnson, "Life Sketch of A. Jay," 13-14.
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put together—we can see another emergence. Men and women are
looking back and telling us how as children they discovered who they
were and how they fit into the world.
There's a pattern that ties those stories together. It's clear and
relentless and it's not very pretty. Children of the conversion, the
gathering, and the exodus often experienced a sudden and terrible
erosion of what had held their lives together. Families were shattered, friends turned to enemies, the wherewithal of life was pulled
away. Standard accounts tell of adults who had their property seized
and their social standing destroyed. These children suffered their
own dispossession. Before Mormonism, their life had been a structure that had made their life safe and predictable. Because of Mormonism, that structure was torn down, and they were left exposed,
vulnerable, and sometimes alone. The psychological damage was
surely horrific and, in some cases, irreparable.
But with the tearing down, there came a building up. These
children learned that they had within themselves what it took to gain
some mastery over their lives and their future. It's this discovery that
adults consistently push toward the front of their childhood stories.
It's this revelation that they take great pains to describe to us, literally
or metaphorically. Did Little Carl really shake his fist and drive those
women away from his weeping mother? Did Mosiah Hancock truly
pray those pigs to death, and Sam Gifford wish the ferry to the
bottom of the Mississippi? I don't know. Was God acting through
them to protect the Latter-day Saints? That's, of course, a question
of faith.
But what does seem clear to me as a historian of childhood,
and what is appropriate to this gathering, is that these memories tell
of the merging of religious and individual identity for an entire
generation. For these men and women, the assaults and the tearing
down of their earlier lives as children were inseparable from the
attack on their emerging church. Their discovery of strength—that
vital step in the creation of a new character—they remembered as
inextricable with saving the Saints and with ushering in the new Zion.
Except for Civil War children of the invaded South, I cannot
think of another case of an entire American generation's radical
remaking through massive assaults from an outside force. But
there's a big difference here. These men and women would not
spend their lives mournfully gazing into the past, identifying with a
lost cause. They would live into the future bound intimately with a
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cause—an embattled new religion—that had won its struggle to establish itself and was, in fact, increasingly successful and secure.
That leads me to a final thought on some possible implications
of what we've looked at today for the study of Mormon history. Early
in this talk, I suggested that we select and shape childhood memories
to form a story we then use to remind ourselves of who we are as
adults. That story reinforces how we respond to our adult world and
to the decisions we make as men and women. But sometimes, after
settling in comfortably with a story that moves cleanly along to who
we are, all of a sudden we are asked to break with it, to change the
ending to one that just doesn't jibe with what has come before.
That strikes me as what happened to the generation we've
heard from this morning. Leonard Arrington thirty years ago wrote
of four identity crises of the Mormon Church during its first eighty
years. The first was in the 1830s, with the devising of Mormonism's
fundamental program at a time of rising persecution. The second
came in the next decade with the death of Smith and the search for
new leadership. Twenty years then passed before the third phase,
when the Utah Saints were pulled out of their relative isolation by
the coming of the Union Pacific Railroad in 1869. The fourth phase
began in 1890 as the Church wrestled through the questions that
clustered around polygamy, ultimately choosing accommodation
and full integration as a state into the union. 33
In the first two crises, in the 1830s and 1840s, the Church found
its identity during conflict with the nation's government and its
dominant culture. Then after an interval, it reformed its identity
around reconciliation and union with that government and that
culture. It was a dramatic shift, and of course very much to the good,
but it could not come without the surrender of some basic doctrinal
and spiritual notions of what it meant to be Mormon.34
33
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Now, lay over that outward history the inner story of the generation that found it their task to negotiate that great shift. Remember the voices we have heard this morning as you recall the familiar
political events of Arrington's crises. The girls and boys of the 1830s,
1840s, and 1850s had defined themselves through a story of implacable differences with a hostile America. Then, as they came into
their authority in the 1870s, 1880s, and 1890s, their world shifted
on its axis. Events suddenly pulled them toward accommodation and
reconciliation. For men and women with identities so tightly entwined with their faith, this was more than politics. Changing the
orientation of the Church required them to shift the very sense of
who they were. They were asked, if I may call again on our modern
terms, to rewrite the scripts of their life movies, now with an ending
badly out of character with all those scenes that led up to it.
That kind of wrenching rewrite is rarely if ever done with anything close to full success. I'm not a Mormon historian, but I wonder
how, and how well, this generation negotiated that sudden, veering
shift in their personal narratives. Recalling those voices, imagining
my way inside them, I wonder about the powerful crosscurrents
surely at work beneath the outward reconciliation between the
Church and American society. To this outsider, the years of the late
nineteenth and early twentieth centuries look like some of the most
intriguing and deliriously complicated in this extraordinary American story of the birth, childhood, and coming of age of the Mormon
Church and society.35
concern here is what happened to Mormonism when the old order passed
away." The aspect raised at the end of this lecture is how that question was
pursued and resolved (or not) at the level of personal identity among those
who lived across the divide between the old order and the new.
^^The events covered in the first three chapters of Thomas G.
Alexander's splendid history of the Church during the late nineteenth and
early twentieth centuries, when set against the questions I've tried to raise
here, offer some obvious starting points for such a line of investigation. See
his Mormonism in Transition: A History of the Latter-Day Saints, 1890-1930

(Urbana: University of Illinois Press, 1986). Interestingly, as the Church
accepted, and indeed fought for, political integration with the nation
around it, the crucial work of maintaining Mormon identity as a separate
and chosen people became more a matter of each member's perception of
himself or herself. As Shipps, Mormonism, 116, puts it, hard institutional
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If nothing else, this perspective reminds us that Mormon history is partly one of individuals learning from their past and sometimes trying bravely to transcend it. And of course, it is also part of
the history of our common human striving, whatever our faiths, to
discover meaning in our lives as individuals and as part of something
larger.

and political boundaries now were unacceptable, so "the responsibility for
boundary maintenance had to be shifted from the corporate body to the
individuals within that body." The crisis of Mormon identity, that is, shifted
toward issues of individual identity. This shift inevitably positions the inner
conflicts and resolutions of the generation that grew out of the old order
into the new close to the center of this important historical transition.

COPYRIGHT AND FAIR U S E FOR
MORMON HISTORIANS
Gary James Bergera

FIRST, A CAVEAT: I am not a lawyer and cannot offer legal advice
regarding the sometimes thorny issues surrounding American
copyright law. Second: a disclosure: As an advocate for openness, I
am convinced that more harm is generated by secrecy—in whatever guise it may be cloaked—than ever flows from disclosure and
honesty.
What I hope to accomplish in this brief overview of copyright
and fair use for Mormon historians is to summarize what I, after
more than fifteen years of publishing works of interest to Mormon
readers, understand to be the basics of American (as opposed to
international) copyright law and of the fair use of copyrighted materials, both published and unpublished. My focus in what follows is
on the copyright of the written word, not illustrations, paintings, and
photographs, although in most instances the same guidelines and
observations apply. Nor do I treat questions of contract rights which,
GARY JAMES BERGERA is managing director of the Smith-Pettit
Foundation, Salt Lake City; past managing director of Signature Books,
Inc.; and past managing editor of Dialogue: A Journal of Mormon Thought.
He thanks Gloria Phares, Esq., for her generous advice and suggestions.
He presented an earlier draft of this paper at the annual conference of the
Mormon History Association on 19 May 2001 at Cedar City, Utah. It should
be read in conjunction with "A Bundle of Rights" by Morris A. Thurston,
the following essay, written at the invitation of the Journal.
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as Morris A. Thurston points out in his companion essay, sometimes
attend copyright issues.
Copyright conveys to the creators of original works, and to
their authorized agents, the following broadly phrased rights: the
right to reproduce the work; the right to prepare derivative works
based upon the original work; the right to distribute copies of the
work (including recordings, etc.) by sale, by the transfer of ownership, or by lease; the right to perform the work publicly; and the
right to display the work publicly.l
One of the central principles of copyright law is that these
rights belong to the creator of the work (or to the employer if the
work is legally made for hire). Mere ownership of the physical property of the original work does not necessarily convey copyrights as
well. This seems obvious in the case of books and magazines, but
perhaps less so in the case of original unpublished manuscript materials—diaries and letters, for example. When I write and then mail
a letter to a friend, I retain the copyright to that letter despite the
fact that I no longer possess the original document, assuming of
course that I did not also explicitly transfer the literary rights to the
recipient of my letter. When I die, that letter—or letters, or diary,
etc.—may be donated to a library or other archive, but unless I or
my heirs stipulate in writing that I or they are also transferring the
copyright, the copyright does not automatically transfer with the
property but remains with my heirs.
Let me note here two examples that relate directly to the issue
of property rights versus copyrights or literary rights. Early Mormon
convert William Clayton recorded in his own hand a series of three
small diaries while living in Nauvoo, Illinois, from late 1842 to early
1846. By 1858, these three diaries, for unknown reasons, were no
longer in Clayton's possession but were held by the LDS Church.2
There is no record that, when Clayton presumably conveyed—either
permanently or temporarily—these holograph diaries to the Church,
he also conveyed—or intended to convey—literary rights. Conselr

These rights are summarized in Circular 1. Copyright Basics
(Washington, D.C.: Library of Congress, Copyright Office, 1999).
2
This documentary provenance is detailed in George D. Smith's
introduction to his edition of An Intimate Chronicle: The Journals of William
Clayton, 2d ed. (Salt Lake City: Signature Books in association with Smith
Research Associates, 1995), lv-vi.
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quently, publication rights to these diaries remained with his heirs,
presumably members of Clayton's immediate family and their descendants. Thus, when Signature Books and Smith Research Associates published an abridgement of these diaries in 1991, they did
so with the permission of members of the Clayton family.3 In the
second instance, during his lifetime, Church founder Joseph Smith
kept or caused to be kept at least ten personal diaries. While Smith
recorded a few of these himself, the majority were recorded by associates who may have been employed—presumably by Smith personally—as his secretary or who merely volunteered their time to help
him. In either event, whether written by Smith himself or as a putative work for hire, the literary rights to these works remained with
Smith and transferred from him at his death in 1844 to his heirs and
not to the LDS Church, even though the Church secured possession
of the holograph originals. This is why when Signature Books and
Smith Research Associates published Smith's diaries in 1987,4 they
again sought permission from the Joseph Smith family. As far as I
know, this edition of the Prophet's diaries is the only one to have
been published by arrangement with the Joseph Smith Family Association.
While in most cases the ownership of a particular copyright, especially to unpublished materials, seems obvious, in a few instances
the answer is not apparent. Take, for example, the diaries of David
O. McKay during the years he served as LDS Church president. The
majority, if not all, of McKay's diaries were recorded not by himself
but by his personal secretary, Clare Middlemiss. In creating these diaries, Middlemiss either took McKay's dictation, used existing documents (minutes of meetings, etc.), transcribed recordings of conversations (meetings, telephones calls, etc.), or composed her own textual material. Who now owns the copyright to McKay's diaries?
McKay and his heirs? The diaries, after all, bear his name and were
kept in his behalf. Middlemiss and her heirs? She created them. Or
3

For these descendants, see ibid., x. As Morris Thurston points out,
such publication rights are, unless otherwise stipulated, held equally by all
the writer's descendants, any one of whom may exercise those rights or
permit others to do so.
4

See Scott H. Faulring, ed., An American Prophet's Record: The Diaries
and Journals of Joseph Smith, 2d ed. (Salt Lake City: Signature Books in
association with Smith Research Associates, 1989).
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the LDS Church who holds the originals that Middlemiss presumably undertook the creation of while on the Church's payroll? From a
copyright point of view, a compelling case can be made that the literary rights to David O. McKay's diaries for this period belong not to
McKay or the Church but to the de facto author of the diaries, Clare
Middlemiss. This possibility may explain, in part, why the LDS
Church adopted during the last twenty years a policy requiring almost all Church employees to agree in writing that all copyrightable
materials produced on Church time or using Church employees belong to the Church and not to the individual employees.
Before it can assert that it possesses the copyright to unpublished materials it houses, an archive or library must first demonstrate that such copyright was legally transferred to it by the creator
of that original work or by her authorized agents. Lacking the existence of a written assignment or license of such rights, one may safely
assume that the copyright remains with the author's heirs and not
with the institution possessing such unpublished materials. For the
vast majority of materials deposited in research institutions prior to
the mid-1970s, such written proof does not exist, and an institution's
assertion of copyright ownership will not make it so. Thus, while the
LDS Church, for example, currently stipulates in its "Rules Governing the Use of Archival Material" that "any publication or reproduction . . . of archival material that exceeds the bounds of fair use . . .
requires the prior written permission of the Church Copyrights and
Permissions Office, as well as of any other individual or institution
that may have rights to the material,"5 it should be understood that
the Church cannot be asserting a claim to copyright where none
legally exists. (The specific rights the Church is here claiming are not
clear.) The danger of such a form to historians is that they may
assume that they have received the permission necessary to quote
from a published or unpublished document when in fact they may
unknowingly be infringing on copyright.
Better reflecting the current state of U.S. copyright law is the
"Permission to Publish Form" used by the Special Collections Department of the J. Willard Marriott Library at the University of Utah:
"The Library does not claim to control the copyright for all materials
in the collection. The publishing, exhibiting, or broadcasting party
5

"Rules Governing the Use of Archival Materials," n.d., photocopy
currently being distributed by the LDS Church Historical Library Archives.

56

The Journal of Mormon History

assumes all responsibility for clearing reproduction rights and for
any infringement of United States copyright law. The Library has no
readily available information concerning the existence and/or
whereabouts of copyright holders." The "Regulations Regarding
Use" form used by the L. Tom Perry Special Collections Department
at the Harold B. Lee Library at Brigham Young University, Provo,
Utah, is equally explicit: "Researchers are responsible for securing
permission to publish from materials under copyright. In most instances the department does not hold this copyright." However, this
form further requires that "permission to publish, wholly or in part,
from manuscript collections . . . , other than fair use excerpts . . .
must be sought in writing from the department." Again, the problem
here—in addition to the fact that the library seems to be asserting
that it owns rights it may not be legally entitled to—is that such a
provision could put someone in the position of having permission
from the copyright holder but not from the repository, which, from
a copyright point of view, could not legally prevent publication.
The duration of copyright for published and unpublished
materials, spelled out in Title 17 of the U.S. Code, as enacted in
1976, plus subsequent amendments, depends on which of three
main categories the work falls into: works created after 1 January
1978, works created but not published or copyrighted before 1
January 1978, and works created and published or copyrighted
before 1 January 1978.6
Original works created on or after 1 January 1978 are protected
immediately at the moment of creation and throughout their
author's life plus for an additional seventy years. By "created," the
law means "fixed in any tangible medium of expression, now known
or later developed." In other words, from the time a work is committed to paper, to a computer disk, to an audio-recording, to a
video- or digital-recording, etc., it need not first be "published" in
the traditional sense nor registered with the U.S. Copyright Office
to secure copyright protection. It is automatically protected by law
and falls under the provisions of the copyright law. (The U.S. Copy^These points are treated in greater detail in Circular 15a. Duration
of Copyright: Provisions of the Law Dealing with the Length of Copyright Protection

(Washington, D.C.: Library of Congress, Copyright Office, 1999), and in
Circular 15t. Extension of Copyright Terms (Washington, D.C.: Library of
Congress, Copyright Office, 1999).
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right Office nonetheless recommends that all such works be registered with it.) Thus, for example, a work created in 1980—whether
published or not—by a twenty-five-year-old author who dies fifty
years later will lose its copyright and enter the public domain on 1
January 2101.
If a work is created by two or more authors, protection lasts
for seventy years after the death of the last surviving author. If the
work is made for hire, copyright lasts for 95 years following publication or 120 years following creation, whichever is shorter.
2. For works created before 1 January 1978 but not published
or registered with the U.S. Copyright Office by that date, copyright
protection is generally the same as for works created on or after 1
January 1978: the author's life plus seventy years or, for works for
hire, 95 or 120 years. However, in no case does copyright for these
works expire before 31 December 2002; and for works published on
or before 31 December 2002, copyright does not expire before 31
December 2047.
Thus, for example, the diaries of Brigham Young Jr. (died
1903), which to my knowledge have never been published, are currently protected but will enter the public domain at the end of 2002.
If, however, these diaries are published before the end of 2002, they
will remain protected until the end of 2047. Accordingly, the majority of original unpublished materials currently held, for example, by
LDS Church Archives, at least those whose authors died prior to
1933, unless they are published before the end of 2002, will automatically enter the public domain on 1 January 2003. On the other
hand, copyright in an unpublished diary written in 1965 whose
author dies in 2010 will not expire until the end of 2080.
A word here about copyright and the necessity of publication:
Works created but not copyrighted before 1 January 1978 must be
published before 31 December 2002—not merely registered for
copyright—or they will inevitably enter the public domain on 1 January 2003. By "published," the law means "the distribution of copies
. . . to the public by sale or other transfer of ownership, or by rental,
lease, or lending." Any repository hoping to prevent others from
publishing any of its manuscript holdings destined to enter the public domain in 2003—assuming, of course, that the repository itself
^Quoted in Circular 1. Copyright Basics, 3.
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legally controls the literary rights to such materials—by recording
them on a CD-ROM or other storage device which it then labels as
being "copyrighted," must also "publish" those materials in the legal
sense by making them widely available to the public in order to enjoy
dejure copyright protection and thus prevent others from publishing
them.
For works created and published or registered for copyright
before 1 January 1978, copyright lasted for a first term of twentyeight years following publication or registration. During the last year
of this first term, the copyright holder could renew his or her copyright for an additional twenty-eight years. If not renewed in its
twenty-eighth year, the copyright expired permanently and the work
entered the public domain on the last day of that twenty-eighth year.
Effective 1 January 1978, however, this second term of protection
was extended, first, from twenty-eight to forty-seven years, then from
forty-seven to sixty-seven years, for a total period of protection of
ninety-five years (twenty-eight plus sixty-seven) from the date of first
publication or registration. To benefit from these extensions, all
first-term copyrights of twenty-eight years which would have expired
by 1978 still had to be renewed in their twenty-eighth year. If not,
copyright protection was lost. In 1992, however, registrations for
first-term copyrights secured between 1964 and 1977, inclusive, were
automatically renewed, thereby extending the original twenty-eight
years to the full ninety-five years of protection. (A series of public
laws beginning in 1962 extended to varying lengths the second term
of all copyrights scheduled to expire between 19 September 1962
through the end of 1976.)
For example, James E. Talmage's The Articles of Faith was first
copyrighted in 1899. (See Table 1.) During its twenty-eighth year,
1927, copyright was presumably renewed for an additional term
of twenty-eight years, or until 31 December 1955. The next day, 1
January 1956, the copyright to this first edition expired and the
work entered the public domain. Wallace Stegner's Mormon Country was originally copyrighted in 1942. Its twenty-eight-year first
term of copyright protection would have expired at the end of
1970 had copyright not been renewed that year for an additional
twenty-eight years. On 1 January 1978, this second term was automatically extended to forty-seven years; and in 1998, because its
renewed copyright was still valid, this second term was automatically extended another twenty years to sixty-seven years. Thus,
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TABLE 1
EXAMPLES OF COPYRIGHT DURATION FOR PUBLISHED BOOKS

Title
The Articles of Faith
Mormon Country
Man, His Origin and Destiny
Restoration Scriptures

Year When
Copyrighted
1899
1942
1954
1969

Year When
First Entered/Enters
the Public Domain
1956
2038
2050
2064

copyright will not expire until 1 January 2038. Joseph Fielding
Smith's Man, His Origin and Destiny was copyrighted in 1954. If not
renewed during its twenty-eighth year, 1982, copyright would have
been lost on 1 January 1983, and the work would have entered the
public domain; however, if copyright was renewed, protection will
last until 1 January 2050. Finally, Richard P. Howard's Restoration
Scriptures was first published in 1969; its first twenty-eight-year term
was automatically extended in 1992 to the full ninety-five years,
and consequently will not expire until the end of 2064. (For an
hourly fee of $65, the U.S. Copyright Office will investigate the
copyright status of a particular work. There are also private companies that will research copyright status; the cost here is usually
higher but the turnaround quicker.)
If all this seems more or less straightforward, let me muddy
the waters a little by taking note of the controversies surrounding
the copyright status of James Joyce's Ulysses, arguably the greatest
English-language novel of the twentieth century. Portions of Ulysses
first began appearing serially in 1918 through 1920 in New York
City. In 1922 the first complete English edition appeared in Paris.
Twelve years later, in 1934, the first authorized American edition
of the complete novel was published by Random House. (Ironically, this first American edition used as its text not the Paris
edition but a pirated edition containing hundreds of errors published in New York in 1926.) Revised American editions appeared
in 1961 and 1986. Now, consider the following conclusions of
Robert Spoo, a Joycean scholar and student of copyright law:
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In the United States, the 1922 Paris edition of Ulysses is in the public
domain and may be freely quoted, copied, or used as the basis for a
new edition. The 1934 [American] edition, set from a pirated typefacsimile of the public-domain Paris edition, has no more claim to
being a copyrightable derivative work than it has to being a reliable
text of Ulysses. The 1961 [American] edition may embody a sufficient
number of corrections to justify a wafer-thin derivative-work copyright. Such a copyright. . . would last until the end of 2056. (1961 +
95 = 2056.) The 1986 [American] edition, the text with the best
credentials for derivative-work status, will enjoy copyright protection
in its substantive original revisions until either the end of 2047 or the
end of 2070, depending on whether one considers the [new manuscript] materials and other new revisions to have been unpublished
or published as of 1 January 1978. The fair use privilege applies to
both the 1961 and the 1986 editions. Scholars may use the 1922 text
without resort to fair use or to Tylenol.

Spoo goes on to discuss British and Canadian copyrights (which
fall outside the interests of our discussion), positing that Ulysses is
protected in Britain until the end of 2011, but that in Canada
Ulysses entered the public domain at the end of 1991. He then
concludes:
I leave it to the imagination of those familiar with Internet
technology to construct potential scenarios for cyberspace liability.
Suppose that an edition of Ulysses available as a public-domain text in
Canada is placed on a website there. It may be accessed throughout
the world at the stroke of a key. The text is downloaded in Butte,
Montana, and in Exeter, England—places where this edition is arguably protected by copyright. Who will be sued: the website owner, the
Internet provider, or the individual downloader? All of these parties?
What court in which country will have jurisdiction of the dispute?
And how should the court rule?
The right to quote from materials published or unpublished
not in the public domain without infringing on copyright, known
commonly as "fair use," is explicitly provided for, even encouraged,
in U.S. copyright law "for purposes such as criticism, comment, news
reporting, teaching (including multiple copies for classroom use),
8

Robert Spoo, "Copyright and the Ends of Ownership: The Case for

a Public-Domain Ulysses in America,"Joyce Studies Annual 1999, 62.
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scholarship, or research."9 Fair use rests on the following four considerations:
1. the purpose and character of the use, including whether such use
is of a commercial nature or is for non-profit educational purposes;
2. the nature of the copyrighted work;
3. the amount and substantiality of the portion used in relation to
the copyrighted work as a whole; and
4. the effect of the use upon the potential market for or value of
the copyrighted work.
The fact that a work is unpublished shall not itself bar a finding of
fair use if such finding is made upon consideration of all of the above
factors.
The law here is deliberately—perhaps frustratingly—vague: "Although the courts have considered and ruled upon the fair use doctrine over and over again," the U.S. Copyright Office notes, "no real
definition of the concept has ever emerged. Indeed, since the doctrine is an equitable rule of reason, no generally applicable definition
is possible."11 Such imprecision is intended to strike "a balance between creators' rights and the spread of knowledge from which further creative work may spring."12 Thus, and despite the adoption by
various libraries, archives, publications, and publishing houses of
their own sometimes seemingly inflexible rules regarding fair use,
the following very general guidelines may prove helpful.
1. Will the intended use of the copyrighted material result in
some financial gain to the person making the use? Although an
author may receive a royalty for his or her work, some monetary
consideration does not prevent the work's primary function from
being viewed as scholarly or educational in nature and thus benefitting from a more lenient interpretation of fair use. However, if the
^Circular 21. Reproduction

of Copyrighted Works by Educators and

Librarians (Washington, D.C.: Library of Congress, Copyright Office,
1999), 5.
l0
U.S. Code, Title 17, Sec. 107.
1
Quoted in Circular 21, 6.
**The New York Public Library Writer's Guide to Style and Usage (New

York: HarperCollins, 1994), 569.
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primary objective is commercial or monetary, a more restrictive
interpretation would probably be appropriate.
2. Is the intended use central to the new work, or ancillary? In
other words, if the new work is a book of criticism of a particular
author's novels or theories, or is a biography, direct quotation from
his or her copyrighted work(s) may seem necessary. If, however, the
new work merely uses the copyrighted materials to give voice to
opinions that the author of the new work could otherwise achieve
on his or her own, extensive direct quotation from copyrighted materials may not be necessary and in fact may infringe on copyright.
3. How large is the original work from which excerpts are to
be drawn? If the work is a short poem or song, any use over a few
words or even a line may require permission from the copyright
holder. In the case of especially short works, even this use may be
infringing. If the original work is several hundred words long, any
quotation of over twenty or so words may require permission; if the
original work is several thousand or more words long, any quotation
of over 300-500 words may require permission. While some publishers have their own rules regarding the length of quotations, "no such
rules have validity outside the publishing house walls. . . . The rules
exist in part to give an overworked permissions department, which
often cannot tell whether or not a proposed use of a quotation is
actually fair, something to use as a yardstick."13
4. Will the intended use likely diminish the market for the
copyrighted work, thereby negatively affecting the quoted author's
ability to profit financially or otherwise from his or her creative
expression?
Finally, it goes without saying that anyone relying on fair use
should be certain to quote from the original work accurately, in
context, and with full credit.
For a time in the 1980s and early 1990s, a succession of impossibly strict standards controlled the fair use of unpublished materials. The most famous of these interpretations resulted from the legal
action taken by reclusive American novelist J. D. Salinger against the
author of an intended biography of Salinger and the biographer's
publisher. Salinger opposed the direct quotation, as well as paraphrasing, by the biographer of his personal unpublished letters
^The Chicago Manual of Style, 14th ed. (Chicago: University of
Chicago Press, 1993), 146.
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(which had been deposited in various libraries by the recipients of
Salinger's correspondence). Eventually, the courts ruled against the
biographer, declaring that his intended use was meant not for criticism or other scholarly use but merely to enliven his biography and
hence was infringing on Salinger's copyright. The fact that Salinger's
letters were unpublished played an important role in the courts'
decisions. In a subsequent ruling, the courts went so far as to suggest
that "quotation from unpublished materials would be unfair even if
necessary to document serious character defects of an important public fig-

ure. "14 Fortunately, Congress later provided that fair use does not
necessarily depend on whether the copyrighted work is published
or unpublished.
Finally, two, apparently contradictory, words of "practical caution" regarding the need to secure permission or not. The first
comes from The New York Public Library Writer's Guide to Style and
Usage:
Moderation is the watchword in using copyrighted quotations,
even among scholars and critics. If any doubt exists after reviewing
the four factors listed above, quoters should err on the side of caution
and request permission from the owner. The requesting writer should
be aware that the copyright owner might refuse permission or ask for
unreasonable compensation. For these reasons, permission requests
should be mailed several months before the final manuscript goes to
the publisher. (570)
The second, more hopeful sounding, note appears in The Chicago Manual of Style:
If a use appears to be fair, the author should probably not ask
permission. The right of fair use is a valuable one to scholarship, and
it should not be allowed to decay through the failure of scholars to
employ it boldly. Furthermore, excessive caution can be dangerous
if the copyright owner proves uncooperative. Far from establishing
good faith and protecting the author from suit or unreasonable
demands, a permission request may have just the opposite effect. The
act of seeking permission indicates that the author feels permission
is needed, and the tacit admission may be damaging to the author's
defense.
14

Ibid., 147; emphasis Chicago's.
Ibid., 148; emphasis Chicago's.
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The LDS Church, whose impressive archival holdings include
materials of special interest to Mormon historians, has adopted a
series of interpretations regarding the fair use of materials to which
it legally controls the copyright. In 1986 it announced: "Members
are free to copy and use (1) material with a Church copyright or (2)
material bearing a notice specifically stating that the material may
be copied."16 Just over a year later, the Church's Copyrights and
Permissions Office, in explaining the need to obtain permission to
quote from Church-owned materials, cited not only legal considerations but what it called "the moral or ethical obligation." "Members
of the Church, in particular," it stressed, "will not desire to assume
usage rights that may prove to be against the wishes of church
authorities, whether or not such usage may be legally justified." It
then explained: "There are at least two types of textual material for
which approval should be sought: (1) quotation]s that are doctrinal
or controversial in nature, and (2) quotation]s from General
Authorities."17 By the end of the 1990s, however, the Church had
effectively abandoned any attempt to control the fair use of its legal
copyrights by appeals to moral or ethical obligations and instead had
come to rely solely on the limitations imposed by fair use and copyright law.18
What does all this mean for Mormon historians and biographers? First, it seems safe to assume that all published materials first
copyrighted in the United States before 1923 are now in the public
domain in the United States and may be used without restriction.
Second, the copyright to all unpublished materials whose
authors died before 1933 and which will not be legally "published"19
16

"Official Policies and Announcements," Church News, 14 December

1986, 2.
17

"Utilizing Church-Owned Materials for Private or Commercial
Publications or Products," attached to Carl M.Johnson, Letter to Signature
Books, 29 January 1988, copy in my possession. This was a form letter sent
to all businesses which "may from time to time utilize LDS Church-owned
material."
18
See its "Rules Governing the Use of Archival Material," cited above
in the text.
19
See definition of "publication" above. Recording such materials on
a CD-ROM, for example, for limited in-house use does not constitute
publication in the meaning of the law.
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before the end of 2002 will automatically enter the public domain
on 1 January 2003. Such materials include the unpublished diaries,
letters, speeches, etc., wherever they are currently deposited, of the
following LDS Church leaders: Joseph Smith, Hyrum Smith,
Brigham Young, Heber C. Kimball, Orson Hyde, Parley P. Pratt,
Orson Pratt, John Taylor, Wilford Woodruff, George A. Smith, Willard Richards, Amasa Lyman, EzraT. Benson, Charles Rich, Lorenzo
Snow, Erastus Snow, Franklin D. Richards, George Q. Cannon,
Joseph F. Smith, Brigham Young Jr., Albert Carrington, Moses
Thatcher, Francis M. Lyman, John Henry Smith, George Teasdale,
John W. Taylor, Marriner Merrill, Anthon H. Lund, Abraham H.
Cannon, Abraham O. Woodruff, Hyrum Mack Smith, Charles Penrose, and Orson F. Whitney, among others. After 2002, the publicdomain works of these writers may be used without fear of infringing
on copyright.
Third, writers should use caution in quoting from works published after 1923. If their intended use clearly exceeds fair use, they
should verify the copyright status (and renewals) of the work with
the U.S. Copyright Office.
Fourth, writers should use caution in quoting from unpublished material whose authors died after 1934. If their intended use
clearly exceeds fair use, they should try to verify, if possible, the
copyright status of the unpublished material with the archive housing it. If an archive attempts to control the publication of unpublished materials it possesses but for which it does not legally control
the copyright, it does so by appealing to rights other than copyright.
Finally, and practically speaking, most writers quoting from
published and/or unpublished materials (except very short poems
and songs) in writing history, biography, criticism, scholarly or academic analyses, family history, etc., probably do not have to worry
about exceeding the limitations of fair use. Most such uses are not
primarily commercial, rely on materials no doubt intended for such
uses, are not extensive, and will not affect the potential market for
the materials being quoted.
My intent in the preceding discussion has not been to discourage the use of unpublished and published materials in the writing
of history and biography. On the contrary. I hope that Mormon
historians feel liberated to make full use of the extraordinary published and unpublished materials now available for use and especially those scheduled to enter the public domain beginning in 2003.
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I also believe we all should more fully acknowledge some of the issues
surrounding the materials that historians rely on in their scholarly
and creative activities.

A BUNDLE OF RIGHTS
Morris A. Thurston

ALTHOUGH GARY BERGERA is not a lawyer, he does a commendable job of explaining the rather technical and sometimes counterintuitive United States copyright laws, particularly as they relate to
Mormon historians and unpublished manuscripts. Other rights,
however, also play important roles in archival policies and are
likely to impact the LDS researcher. These include ownership
rights, contract rights, and privacy rights. My purpose is to explore
how they interface with copyrights.
COPYRIGHTS

In simplest terms, the owner of a copyright can prevent others
from copying or publishing the copyrighted work, except as permitted under the doctrine of "fair use."1 A copyright subsists in a work
MORRIS A. THURSTON is a partner in the Orange County office of
Latham & Watkins, specializing in intellectual properties counseling and
litigation. In his "spare" time, he is an amateur historian and has written
Tora Thurston: The History of a Norwegian Pioneer (Yorba Linda, Cal.:
Shumway Family History Services, 1996). He and his wife, Dawna Parrett
Thurston, lecture on life-story writing. He has occasionally provided legal
counsel to the Church in the past, though not in the area of intellectual
properties. He wrote this response to Gary Bergera's article at the invitation
of the Journal of Mormon History.
*17 United States Code 106. As Bergera explains in his piece, for a
time following the J. D. Salinger case it appeared that almost no copying of
unpublished works would be considered "fair use." More recent cases,
however, as well as a 1990 amendment to the federal copyright law, have
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from the moment it is put down in tangible form, whether or not
the work is registered or published.2 Therefore, when my greatgrandfather William Griffiths Reese made handwritten entries in his
journal while serving a mission in Wales in 1882, he was creating a
work protected by copyright laws. Likewise, when he wrote letters
to his future wife, Mary Maria Rees, he was also creating copyrighted
works. In each case, the owner of the copyright was the creator of
the work—William G. Reese.
When William passed away, he probably never considered who
might inherit his copyrights.3 Assuming that he did not assign the
copyrights to someone during his lifetime, they would have passed
through the residual clause in William's will. If he did not leave a
will, they would have passed to his heirs, pursuant to the laws of
intestacy. Therefore, it is possible that William's children jointly
inherited the copyright to his works. As most of them are deceased,
their descendants, numbering in the hundreds, likely share ownership of the copyrights.
A basic principle of copyright law is that any joint owner of a
copyright may "exploit" the right (that is, may copy or publish or
license others to publish the work), subject only to the duty of accounting for any profits to all the other joint copyright holders.5
made it clear that "the fact that a work is unpublished shall not itself bar a
finding of fair use
" 17 U.S.C. 107.
2
"Copyright protection subsists, in accordance with this title, in
original works of authorship fixed in any tangible medium of expression
"17 United States Code 102(a).
3
Although William G. Reese was a literate schoolteacher, with a
penchant for poetry, who both kept journals and wrote letters, I do not
know what thought he gave to copyright issues, although I suspect, like
most of us, it was very little. I offer his case study for illustration only.
4
l 7 United States Code 201. "The ownership of a copyright. .. may
be bequeathed by will or pass as personal property by the applicable laws
of intestate succession." See also Forster Music Publishers, Inc. v. Jerry Vogel
Music Co. (1944, Southern District New York) 62 United States Patent
Quarterly ("USPQ") 142; affirmed (1945, CA2 NY) 147 Federal Reporter
(2d) 614, 64 USPQ 417, certiori denied (1945) 325 United States Reporter
880, 89 L Ed 1996, 65 S Ct 1573, 65 USPQ 588.
5
Joint owners of a copyright are tenants in common; thus, one
co-owner may use or license use of a work without other's consent, being
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Since inheritance laws vary from state to state, the problem of tracing
and determining the relative interests of all the potential joint owners of an ancient copyrighted work is daunting. Fortunately, perhaps, there is not big money to be made in most unpublished documents, so these issues rarely lead to litigation among heirs. Also,
most of the problems associated with determining the joint rights of
descendants to a long-deceased ancestor's copyright will fade away
at the end of 2002, when unpublished documents created by individuals who have been dead for at least seventy years will enter the
public domain. 6
OWNERSHIP RIGHTS

Since William G. Reese presumably kept his journal in his possession, he was also the owner of tangible, personal property—consisting of the journal booklet, with its hard cover and its writing
paper covered with words written in ink. As owner of both the copyright and the personal property, William could do what he wished
with both rights. He could, for example, assign the copyright to
another person who could then publish the journal in printed form.
He could also transfer ownership of the journal booklet itself to a
third person. But merely selling or giving the journal booklet to
another person would not result in transfer of the copyright.
William's letters present different issues. Since he sent the letters to Mary, presumably intending her to keep them, she became
their owner. However, unless William specifically transferred the
copyright—and such transfers are required to be in writing and will
not be presumed by mere transfer of the physical documents—he
retained the copyright.
liable only to account for profits. Noble v. D. Van Nostrand Co. (1960) 63
New Jersey Superior Court, 534; 164 A2d 834; 128 United States Patent
Quarterly ("USPQ") 100 (1960).
6
" Copyright in a work created before January 1, 1978, but not
theretofore in the public domain or copyrighted, subsists from January 1,
1978, and endures for the term provided by section 302 [seventy years after
the author's death]. In no case, however, shall the term of copyright in such
a work expire before December 31, 2002; and, if the work is published on
or before December 31, 2002, the term of copyright shall not expire before
December 31, 2047." 17 United States Code 303(a).
7
"A transfer of copyright ownership, other than by operation of law,
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Could Mary publish the letters without William's permission?
Not without infringing on William's copyright. Could William require Mary to return the letters so that he could publish them? No.
The letters were hers to do with as she wished. She could keep them
for herself, or even burn them, if the mood struck her.
What if Mary were to give the letters to an archival library? Does
it follow that the library could grant to a researcher the right to copy
and publish the letters? Not unless the archive had received permission to do so from William. As holder of the copyright, William
possesses one of the keys to the right to publish his letters. He could,
of course, assign his copyright to the library; but in practice, such
assignments are rare.
CONTRACT RIGHTS

Since William controls the copyright, could Mary exercise any
control over the letters if she were to donate them to the library?
For instance, could Mary require the library to place restrictions on
access to the letters? The answer is, "Yes." As owner of the physical
documents, Mary could enter into a contract with the library to place
whatever conditions she wished on access to her property. For example, she could require that no access be given to researchers who
failed to obtain her permission in advance. She also could specify
what uses could be made of "her" letters. She could even stipulate
that the library must not give anyone access to the letters until a
certain number of years after her death. Of course, only if the library
agreed to accept the letters on the conditions she set could someone
compel the library to enforce these conditions—presumably by suing
it if it violated them. If the library were unwilling to accept Mary's
conditions, thereby entering into a contract with her, she would have
the option of taking the letters to another library more willing to
accommodate her wishes.
Though perhaps not the norm, it is not unheard of for an
archive to receive contributions from persons who desire to place
restrictions on them. Nor is it uncommon for an archive to agree to
honor such restrictions—particularly if they are reasonable. Obviously, the more valuable the collection, the more clout the donor
is not valid unless an instrument of conveyance, or a note or memorandum
of the transfer, is in writing and signed by the owner of the rights conveyed
or such owner's duly authorized agent." 17 United States Code 204(a).
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can wield. Many archives have policies that require researchers to
seek permission of the archive before publishing any of its documents, whether or not the archive holds the copyright. One reason
for such a policy is to permit the archive to make certain that there
are no donor restrictions on the document. 8
Let us return to William's letters to Mary. If Mary were to make
an unrestricted grant of these letters to a library, ownership of the
letters would pass to the library. As the new owner of these materials,
the library could, if it wished, place its own conditions on access. For
instance, the library could permit note taking but refuse to allow
photocopying. The library could also place limits on publishing information gleaned from the documents. Thus, the library could say
to the researcher, "You can look at these letters, but only if you agree
you will not publish any portion of the letter without first obtaining
our approval." The researcher must then choose whether to agree
to such a condition—thereby entering into a contract with the archive.
Note that, under this hypothetical situation, the doctrine of
"fair use" does not automatically come into play. The owner of the
letters themselves (Mary or the library, in our hypothetical example)
can control access and thus has the power to place absolute limits
on what can be copied from the letters.9 Ironically, the owner of the
copyright (William, in our hypothetical example) may have less control than the owner of the document, assuming he did not retain
copies of this material, because he cannot prevent a person with
access to his letters from quoting from them, so long as the quotations fall within the bounds of fair use.
In sum, therefore, an archive that owns the only copies of
unpublished letters, diaries, minutes, and the like may control what
8

Of course, not all conditions imposed by donors serve to restrict
researchers. Some conditions are intended to protect access to donated
materials. For example, the Anthon H. Lund diaries were contributed by
his heirs to the LDS Church Archives on the condition that they would be
available to researchers. This is a restriction of a different sort—a restriction
on the right of an owner/archive to deny access.
^ h e owner of unpublished documents can exercise total control
over what can be copied from them only if no one else has copies of them—in
other words, only if the owner has monopoly power with respect to the
documents.
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is quoted from these materials, either by denying access or by conditioning access on an agreement to seek approval of the archive
before quoting from them.10 Whether an archive ought to exercise
such control is another question.
PRIVACY RIGHTS

An important concern of most archives, in addition to protecting copyrights and honoring the contracts it has made with donors,
is protecting the privacy rights of living individuals who may be
mentioned in its archival materials. Unlike copyrights, which are
preempted in the United States by the federal copyright laws, privacy
rights vary from state to state. In general, however, courts have held
that an individual should be protected against public disclosure of
offensive or intimate private facts if the information is not generally
known and is not of legitimate concern to the public.11 Privacy rights
deserve especially strong protection when they are asserted by an
ordinary individual—someone who has not thrust himself or herself
into the public eye. Archives need to be wary of violating privacy
rights, because unpublished materials, such as letters and diaries,
are particularly susceptible of containing intimate (and potentially
offensive) facts about ordinary individuals.
Most cases alleging inappropriate public disclosure of private
facts arise in the context of newspaper reporting, television broadcasting, movie production, or book publication. The defendants are
usually news organizations, reporters, production studios, publishing houses, or writers. I have not found any reported decisions in
which a library or archive has been held liable for violation of privacy
10

It is unclear whether an archive could obtain an injunction to stop
publication or merely sue the researcher for damages. In either case,
however, the archive could, if it wished, significantly inhibit the publication
of material quoted from unpublished documents under its ownership and
control.
11
The case of Shulman, et al. v. Group W. Productions, Inc., et al., 18
California Reporter (4th) 200, 214 (1998), contains a good summary of
California law on the subject of public disclosure of private facts. Other
states' laws are likely similar. The Shulman court explained that the elements
of this tort are (1) public disclosure (2) of private facts (3) that would be
offensive and objectionable to a reasonable person and (4) that are not of
legitimate public concern.
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rights by reason of having made private information available to
researchers. This does not mean an archive is immune from being
sued, but it does suggest there is no need for hypersensitivity.
Moreover, the burden on archives to protect privacy rights is
tempered by the legal principle that such rights normally endure
only for the life of the individual involved. Thus, for example, your
Aunt Lizzie could sue you for invasion of her right of privacy if you
were to publish in your memoirs the theretofore confidential fact
that she embezzled money from the Relief Society centerpiece fund.
Once she dies, however, you would be legally free to disclose her
light-flngeredness without fear that her descendants would sue you.
The legal right of privacy is a personal right. It does not survive
death, nor does it pass on to heirs.12
What about facts concerning a dead person that may also reflect adversely on living individuals? For instance, suppose Aunt
Lizzie had suffered from syphilis and passed the disease on to her
children? Could the children argue that by making records available
concerning Lizzie's condition—even if the records did not specifically mention the children—the archive enabled a tabloid to focus
the spotlight of inquiry on the children's health? What if one of
Lizzie's children was actually fathered by someone other than Lizzie's husband? Could an archive be sued for disclosing records after
Lizzie's death, revealing that one of her living children was illegitimate? These are interesting legal questions that have not been answered definitively.13 I doubt, however, that a court would find an
12

One caveat should be noted: If a living person brings a lawsuit for
invasion of privacy rights, then dies before the suit is resolved, it may be
possible for the administrator of the plaintiffs estate to continue to
prosecute the lawsuit.
13
Recently a Florida judge denied the defendants' motion to dismiss
the complaint in the case of Tyne et al. v. Time Warner Entertainment Co., et
al. This lawsuit arose out of the motion picture The Perfect Storm, and its
depictions of the crew of the swordfish boat, the Andrea Gail. Although all
crewmembers lost their lives in the storm, their relatives sought damages
on the ground that the alleged false presentation of facts in the movie was
an "independent violation of their own personal privacy rights." See page
4 of "Plaintiffs' Opposition to Motion to Dismiss" in the files of the United
States District Court, Middle District of Florida, Orlando Division, Case No.
6:00 CV-1115-ORL-C-22-JGG. Of course, a motion picture production

74

The Journal of Mormon History

archive liable for such indirect disclosures unless, perhaps, it could
be shown that the archive acted with intent or malice in the matter.
But these questions point out the difficulties that can arise concerning privacy rights in archival materials.
Having in mind privacy issues, some archives place restrictions
on materials that expire within a fixed number of years. One familiar
example is the policy of the Church Family History Library not to
make genealogical data (such as information concerning births or
marriages, for example) available to the public unless it can be shown
(or can be presumed) that the individual to whom it pertains is dead.
The National Archives and Records Administration (NARA)
has a narrower view of privacy rights, as might be expected from a
public agency, and recognizes such rights only in relation to events
less than seventy-five years old.14 There is a statutory seventy-twoyear restriction on access to individual records contained in the U.S.
Census.15 In California, a sitting governor is authorized to restrict
access to public records for a period not longer than fifty years or
until the governor's death, whichever is later.16 Harvard University
routinely observes a fifty-year restriction on access to faculty papers, while Yale University observes a thirty-five-year restriction on
archival records, except for minutes of the Yale Corporation (fifty
company that intentionally distorts facts (or at least allegedly does) is a far
cry from a research archive that merely grants access to a researcher.
14
National Archives and Records Administration, "Part 1256
Restrictions on the Use of Records," http://nara.gov/nara/cfr/cfrl256.
html. This policy provides that access will be restricted with respect to:
"Records containing information about a living individual which reveal
details of a highly personal nature that the individual could reasonably
assert a claim to withhold from the public to avoid a clearly unwarranted
invasion of privacy... and that (1) contain personal information not known
to have been previously made public, and (2) relate to events less than 75
years old."
15
92 Statute 915; Public Law 95-416; 5 October 1978. Genealogists
are eagerly awaiting 1 April 2002, when the 1930 U.S. Census becomes
available to the public, http://www.nara.gov/genealogy/1930cen. html#
date.
16
California Government Code, 6268.
l7
Harvard University Archives "Access Information," http://lib.
harvard.edu/ libraries/0023.html.
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years) and student records (life plus five years, or seventy-five years,
whichever is longer). The Yale archivist explains: "Placing restrictions on the research and use of records for specified lengths of time
is a standard archival procedure which is part of the policy of most
archival repositories. . . . Restrictions of reasonable length facilitate
research by ensuring the survival and completeness of the historical
record." 18
Prudence, therefore, suggests that the Church should be cautious about archival material concerning living persons. This is particularly true about records having to do with financial information,
patriarchal blessings, disciplinary courts, and the like. Policies that
prevent public access to such records until after a person has died
make good sense, legally and otherwise. Such records, however,
need not be locked up forever. I have reviewed ward records from
pioneer days showing contributions to and withdrawals from the
bishop's storehouse, for example, and learned valuable background
information on my ancestors—many of whom left no personal written record. Such information helps the historian fill in details that
help enlighten individual stories as well as the history of an era.
And certainly, records that are not particularly sensitive could
be made available to the public much more quickly. A fifty-year-after-creation rule would seem to provide adequate privacy protection
for most types of archival records.19
A SAMPLING OF ARCHIVAL USE POLICIES

In writing this essay, I reviewed the policies of a number of
libraries concerning access to and use of archival materials. As might
be expected, the policies varied considerably from institution to
institution. Most libraries provide some notice that patrons are responsible for respecting the copyrights of persons whose materials
are housed in their collections. Most libraries also have restrictions
on use—generally geared toward preserving the manuscripts, protecting privacy rights, and honoring contractual obligations. A number of archives demand that there be no publication of information
18

Yale University Archives and Records Program, "Access Policies,"
http://www.library.yale,edu/archivese300/access_policies.html.
19
I understand, for example, that the Community of Christ (formerly
RLDS Church) grants historians access to the minutes of its leading bodies
after fifty years.
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in unpublished materials without obtaining permission from the
archive.
The Huntington Library, which houses an extensive Mormon
collection, has a policy that is, at least potentially, quite restrictive.20
The Huntington will grant permission to reproduce images or texts
of materials owned by the library only when use of the materials in
publications "meets the standards of appropriateness established by
the Huntington." Some examples of inappropriate use include "(a)
[use in a] context that might be misleading or defamatory, (b) alteration of the original form, meaning or intent of the creator of the
materials,21 or (c) use that would compete with or detract from an
existing or planned Huntington use." In addition, use of materials
from the Huntington archives must "compl[y] with any donor agreements attached to the materials" and "compl[y] with all copyright
restrictions."
The Pitts Theology Library of Emory University in Atlanta requires that "anyone who wishes to publish or use in facsimile reproduction material in the . . . Archives and Manuscripts Department
must receive written permission from the Curator of Archives and
Manuscripts."22 Purdue University Calumet warns that "use of any
material in the Archives is subject to the approval of the University
Archivist" and "no archival document, nor any part of an archival
document, may be published or reproduced except by permission
of the University Archivist."23
Other libraries seem to be interested primarily in protecting
the contract rights of contributors. For example, Boston University
requires anyone photocopying unpublished manuscripts to obtain
the written permission of the material's donor and/or creator. 24 The
20

Huntington Library "Permission to Publish Policy," http://
www.huntington.org/LibraryDiv/Permission.html.
21
One is left to wonder how the Huntington determines the meaning
or intent of the creator.
22
Pitts Theology Library "Permission to Publish or Use Reproductions," http://www.pitts.emory.edu/Archives/ptl_publish.html. In addition, anyone using materials from the Pitts collection must agree to provide
the library with a free copy of the final publication.
23
Purdue University Calumet "Archives and Special Collections
Office Rules and Policies," http://library.calumet.purdue.edu/
Archhtmlfin/Info/Rules_and_Policies. htm.
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University of Massachusetts Dartmouth Library reserves the right to
deny requests for duplication if doing so "would violate restrictions
placed by the donor, or would violate privacy statutes."25 The UCLA
Library explains: "Before reproduction of any unpublished records
can be permitted, it will be necessary to check acquisition files, contracts, deed of gift, etc., to determine whether any special copying
restrictions exist."26
THE CHURCH'S "RULES GOVERNING
THE USE OF ARCHIVAL MATERIALS "

The "Rules Governing the Use of Archival Materials," used by
the LDS Church History Archives, reads, in part, as follows:
Any publication or reproduction ... or other use of archival material
that exceeds the bounds of fair use as defined in the United States
copyright law, requires the prior written permission of the Church
Copyrights and Permissions Office, as well as of any other individual
or institution that may have rights to the material.
The phrasing of this rule could cause some confusion as to the
nature of the Church's claims, although I believe it is legally adequate. The Church, as owner of the physical materials in its archives,
may put whatever conditions it wishes on researchers seeking permission to review those records. While the Church does not own the
copyright to all of the documents in its archives, at the very least, it
has ownership rights. By granting patrons permission to publish
from materials in its collection "within the bounds of fair use," the
Church is probably being more liberal in its grant of rights than is
strictly necessary.
^Boston University "Rules Governing the Use of Manuscripts,"
http://www.bu.edu/speccol/rulesofuse.htm.
•^University of Massachusetts Dartmouth Library "Copyright Policy
for Archives & Special Collections," http://www.lib.umassd.edu/policies/
copyright_archives.html.
26
UCLA "Unpublished Materials" policy, http://www.library.
ucla.edu/copyright/unpublis.htm.
27
Rule 12, "Rules Governing the Use of Archival Materials,"
photocopy furnished to me by the LDS Church Historical Library Archives.
28
As noted, the language of Rule 12 is not entirely clear in describing
the Church's rights. While it may be presumptuous to suggest a change in
"Rules Governing the Use of Archival Material" without consulting with the
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In fact, the Church's restrictions are, on their face, less onerous
than those imposed by the Huntington Library, the Pitts Theology
Library, or the Purdue University Calumet Library mentioned earlier.29 The requirement that the researcher consult both the
Church's own Permissions Office, as well as any other person holding rights to the materials, when making use of unpublished materials that exceed the scope of fair use, is within its authority. It would
also seem to be a reasonable compromise between requiring permission for any use of archival material and not requiring permission
at all.
Notwithstanding the Church's legal rights in the archival materials it owns, I personally hope the Church will exercise those rights
responsible Church authorities to determine their particular concerns, I
might rephrase Rule 12 along these lines: "Except as set forth in the
following paragraph, any publication or reproduction of archival material
(including by electronic means) requires the prior written permission of
the Church, as owner of the materials, and, where applicable, any other
individual or institution that may have rights to the material, including
copyrights. Permission of the Church is not required for 'fair use' of archival
material. In determining the scope of fair use, the following factors should
be considered: (1) The purpose and character of the use, including whether
such use is of a commercial nature or is for nonprofit educational purposes;
(2) the nature of the copyrighted work (use of unpublished works is
generally more restricted than is use of published works); (3) the amount
and substantiality of the portion used in relation to the copyrighted work
as a whole; and (4) the effect of the use upon the potential market for or
value of the work. Inquiries about the scope of fair use, and requests for
permission, should be directed to the Church Copyrights and Permissions
Office. The researcher bears sole responsibility for obtaining permissions
from any other individual or institution having rights in the material to be
used. In granting permission to use material in the archives, the Church
does not necessarily claim copyright ownership, nor does the Church
surrender any right it may have to use the material or to grant permission
to others to use it."
*9Of course, a policy that seems restrictive on its face, may be much
less so in practice. Conversely, an archive whose written policy seems to be
open can exercise a great deal of control simply by denying researchers
access to certain documents. This can be done overtly, by refusing requests
for access to catalogued materials, or covertly, by failing to catalog
documents that the archive does not want examined.
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as judiciously and narrowly as possible, and in a fair and noncapricious manner. When I lecture on life-story writing, I encourage my
students to present a rounded portrayal of the person (usually an
ancestor) about whom they are writing. Readers appreciate honesty
and are more ready to accept the ancestor's virtues if the vices are
dealt with in a forthright manner. The same holds true with respect
to historical research. If folks feel that the Church is withholding
material that might enlighten a subject, they are less likely to accept
conclusions that are offered, even by "objective" historians.
The primary role of the Church History Library should be to
facilitate legitimate historical research, while at the same time protecting the physical integrity of archival documents, the wishes of
donors, and the privacy rights of living persons.30 Therefore, while
the Church may have sound legal grounds upon which to restrict
access and publication of historical documents it finds troubling, I
hope and trust it will instead continue to direct its efforts toward
enabling a thorough examination of our past, thereby enriching us
all.

^Interestingly, after I had been approached to write this piece, a
brouhaha broke out between the Church and Utah State University over
rights in certain unpublished documents received by the University from
the estate of Leonard Arrington. The press published statements by a
variety of persons asserting the importance of ownership rights, privacy
rights, and copyrights. Eventually a committee of luminaries appointed by
each side settled the matter out of court. It appears that the majority of the
challenged documents remained with the university, while some of the
more sensitive—perhaps those to which the claim of ownership was
clearest—were returned to the Arrington family, who gave them to the
Church. See Peggy Fletcher Stack and Kirsten Stewart, "USU Gives LDS
Church Some of Historian's Papers," Salt Lake Tribune, 25 November 2001;
Linda Thomson, "LDS and USU End Tiff Over Papers," Deseret News, 25
November 2001, on-line editions.

ELDRIDGE CLEAVER'S PASSAGE
THROUGH MORMONISM
Newell G. Bringhurst

THE DEATH OF BLACK PANTHER LEADER and

noted author Eldridge
Cleaver on 1 May 1998 attracted widespread media attention. In a
lengthy obituary, the New York Times recalled that Cleaver through
his "searing prison memoir 'Soul on Ice' and leadership in the
Black Panther Party [became] a symbol of black rebellion in the
turbulent 1960s." The Los Angeles Times characterized the former
black revolutionary as the "seminal figure of 1960s militancy." An
Associated Press news story written by Deborah Hastings and
printed in newspapers throughout the United States labeled him
"the fiery Black Panther leader and literary voice of the Black
Power movement." Bobby Seale, founding chairman of the Black
Panther Party and former close associate, eulogized Cleaver as "a
one-of-a-kind charismatic revolutionary who understood the poli-
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Eldridge Cleaver at his home in Berkeley, California, July 1983, holding

Teachings of the Prophet Joseph Smith. Courtesy ofKjirstin Youngberg.
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tics of the human-liberation struggle" and "put his heart, mind,
and soul into the 1960s movement."
Such accounts also noted Cleaver's subsequent transformation
into a born-again Christian, fervent anti-Communist, and conservative Republican. But the media gave minimal notice to Cleaver's
conversion to Mormonism. The New York Times merely noted that
the one-time black militant "metamorphosed into variously a bornagain Christian, a Moonie, a Mormon, a crack cocaine addict, a
designer of men's trousers featuring a cod piece and even, finally, a
Republican."2 Similarly, the Los Angeles Times, in recapitulating
Cleaver's odyssey, simply stated: "Mormonism came next."3 Two
Utah papers d the most extensive coverage. According to the Salt
Lake Tribune: "A six-year spiritual journey led Cleaver to the Church
of Jesus Christ of Latter-day Saints. . . . He was baptized in 1983.
Although he later became less active in the church, he remained a
supporter."4 Kjirstin Youngberg, writing in the Provo Daily Herald,
noted: "Eldridge Cleaver packed more into his 62 years than a Bruce
Willis character come to life . . . including his conversion to and
falling away from the LDS faith. . . . Cleaver fell from grace in the
LDS Church . . . amid accusations of drug abuse."5 No other major

ijohn Keifner, "Eldridge Cleaver, Black Panther Who Became
G.O.P. Conservative, Is Dead at 62," New York Times, 2 May 1998, A-16;
Patrick J. McDonnell, "Ex-Panther Is Mourned," Los Angeles Times, 10 May
1998, B-l, B-2; Jenifer Warren, "Former Black Panther Leader Eldridge
Cleaver Dies at 62," Fresno Bee, 2 May 1998, A-3 (This version published as
"Former Black Panther Eldridge Cleaver Dies," Salt Lake Tribune, 2 May
1998; "Former Black Panther Cleaver Dies," Ogden Standard-Examiner, 2
May 1998; "Former Black Panther Leader Cleaver Dies," Visalia Times-Delta,
2 May 1998, A-l, A-2); Kjirstin Youngberg, "Former Black Panther Mormon
Dies at 62," Daily Herald (Provo, Utah), A-l, A-3; Bobby Seale, "Eulogy,"
Time, 11 May 1998, 23.
2
Keifher, "Eldridge Cleaver," A-16.
3
Jenifer Warren, "Former Black Panther Eldridge Cleaver Dies at
62," Los Angeles Times, 2 May 1998, A-l, A18.
4
Associated Press, "Former Black Panther Eldridge Cleaver Dies,"
Salt Lake Tribune, 2 May 1998. The quotation was added to the standard
Associated Press story.
5
Youngberg, "Former Black Panther," A-l, A-3.
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daily newspaper in Utah mentioned Cleaver's LDS activity—not even
the Church-owned Deseret News.6
In sharp contrast was the extensive attention given to Cleaver's
initial interest in Mormonism beginning in early 1981 and culminating in his baptism on 11 December 1983.7 At the time of his baptism,
Cleaver was the best-known African American to join the LDS
Church, especially since he joined the Church only five years after
it began ordaining black men to its priesthood.8
Eldridge Cleaver's passage through Mormonism contrasts
sharply with his earlier role as a felon and militant black revolutionary. Born LeRoy Eldridge Cleaver on 31 August 1935 in Wabasika,
Arkansas, a small black community near Little Rock, he was the third
child and oldest son in a stable, middle-class family of six children.
His father, LeRoy Cleaver, was a waiter and "better-than average
pianist" in a Little Rock nightclub and his mother, Thelma Hattie
Robinson Cleaver, was an elementary school teacher.9 But in 1944

kThe Deseret News and Ogden Standard-Examiner both carried the
Associated Press obituary on 2 May 1998.
• 7 "Mormons Say Eldridge Cleaver's Planning to Convert," New York
Times, 24 January 1981, 46; Al Martinez, "Eldridge Cleaver: Time Tempers
the Passions, Dreams," Los Angeles Times, 1 October 1981, 1-3; Mike
Winnergren," Cleaver's Beliefs Are Still Swinging," Visalia Times-Delta, 26
September 1981, A-7; "Eldridge Cleaver Converted," Indianapolis Star, 7
April 1981; "Missionaries Visit Cleaver," Oakland Tribune,'123January 1981;
Peter Gillins, "Ex-Radical Mulling Mormonism," Salt Lake Tribune, 23
January 1981, B-2; Larry Werner, "Cleaver Studies LDS Teachings," Salt
Lake Tribune, 11 February 1981, D-l; "Cleaver Vows to Join LDS," Salt Lake
Tribune, 6 April 1981, B-l; "Cleaver Sets Baptism after Parole," Salt Lake
Tribune, 11 October 1981, B-l; "Cleaver to Join the LDS Church," Deseret
News, 3 April 1981; "Cleaver Says He Will Join Church," DeseretNews, 6 April
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February 1981, 41; Lynne Baranski and Richard Lemon, "Black Panthers
No More, Eldridge and Kathleen Cleaver Now Lionize the U.S. System,"
People Weekly, 22 March 1982, 83-85; "Eldridge Cleaver Baptized!" Sunstone
Review, February 1984, 6; Randy Frame, "Whatever Happened to Eldridge
Cleaver," Christianity Today, 20 April 1984, 38.
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when Eldridge was nine, LeRoy Cleaver suddenly quit his job,
packed up his family, and moved west, possibly because he could no
longer endure the humiliation of overt racial prejudice within his
community.10
The Cleavers lived in Phoenix, Arizona, for a year, then moved
to California, where they settled in a predominantly black section of
east Los Angeles. LeRoy Cleaver worked as a dining car waiter on
the Santa Fe Railroad's Super Chief, a passenger train running between Bars tow, California, and Chicago. He also became increasingly violent and abusive toward his wife and children. When
Eldridge was in his early teens, LeRoy and Thelma Cleaver divorced,
LeRoy moved to Chicago, and Thelma supported the family by working as a janitor at Abraham Lincoln Junior High School.1
Eldridge, meanwhile, commenced his long career of crime and
violence. At age fourteen, he was arrested for stealing bicycles and
served a three-year term at Fred C. Nellis School for Boys (1949-52).
Once free, he immediately fell afoul of the law for selling marijuana
and was sent to another reformatory, the Preston School of Industry,
where he remained until 1954. Just after his release, the troubled
youth was once again arrested for marijuana possession, tried as an
adult, and sentenced to Soledad State Prison for two and a half years.
In prison, Cleaver managed to complete high school. He also read
omnivorously, including the works of Thomas Paine, Voltaire, Karl
Marx, Mikhail Bakunin, Richard Wright, and W.E.B. DuBois. He
9
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began to examine the meaning of his own life and developed his
own "concept of what it meant to be black in white America."12
Paroled in 1957, twenty-two-year-old Cleaver resumed a pattern of criminal behavior, selling marijuana and becoming what he
termed a "weekend rapist"—initially victimizing black, then white
women. He justified his white rapes as "insurrectionary acts," "getting revenge," and venting personal "resentment" at the "historical
fact [that] the white man has used the black woman."13 He has never,
to my knowledge, discussed the degree to which his father's violent
behavior and abandonment contributed to his own violence.
Within a year, Cleaver was apprehended and convicted of assault with intent to murder. After five years in San Quentin, he was
transferred to Folsom Prison in 1963, then in 1965 to Soledad, from
which he was paroled in 1966.14 While in prison, the young felon
became a Black Muslim and saw Malcolm X as a role model. 15
While he was in prison, Cleaver wrote the manuscript of his
best-known work, Soul on Ice. A best-seller following its publication
in 1968, Soul on Ice was a powerfully written polemic about race
prejudice in American society. According to Cleaver, centuries of
black servility had emasculated black men, a form of "castration"
that prevented them from developing their full intellectual and social potential. Cleaver's book also reflected his emerging Marxist
orientation since it confidently urged class struggle to effect sweeping economic, political, and social changes.16
Following his release from prison, Cleaver settled in San Francisco where he wrote for Ramparts, a liberal magazine, and, in 1967,
joined the Black Panther Party, a black paramilitary, self-defense and
self-help organization founded by Bobby Seale and Huey P. Newton.
Based in Oakland, the Black Panthers had chapters in other major
American cities with large black populations. Cleaver quickly became its Minister of Information and editor of its newspaper. He
consciously cultivated an intimidating presence. Six foot three
inches tall "with the physique of an athlete [and] the rigidly erect
posture of a military officer," he had a "hard and menacing" face
12
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and a distinctive Van Dyke beard. Cleaver wore the standard Panther
all-black clothing, including boots, leather jacket, beret, and dark
glasses. In public, Cleaver was usually accompanied by conspicuously
armed fellow Panthers. Cleaver himself was prohibited from carrying a gun as a condition of his parole. He was "one of the most
vicious dudes against the system" according to a fellow Panther. 18 A
contemporary correspondent characterized Cleaver "the hottest
piece of radical merchandise on the market."19
Also in 1967, Cleaver married Kathleen Neal, another Black
Panther activist. Unlike most Panthers, Neal came from an upperclass background. Her father had been a professor at Tuskegee Institute, then an American diplomat. In 1968, the same year Soul on
Ice was published, Cleaver carried his call for revolutionary change
into electoral politics. He became the presidential nominee of the
newly formed Peace and Freedom Party—a coalition of radical blacks
and militant anti-Vietnam war protestors that attempted to broaden
political support for radical change in both foreign and domestic
policy. Cleaver promised that if elected to the White House, one of
his first acts would be to "burn the mother down."20 His most famous
slogan was: "You're either part of the solution or you're part of the
problem. There is no middle ground." 21
Cleaver clashed with then-governor Ronald Reagan. Cleaver
had been appointed to teach a sociology course at the University of
California, Berkeley, and the conservative Republican Reagan lobbied vigorously to terminate it. Cleaver counter-attacked: "Who the
hell is Mickey Mouse Ronald Reagan to tell you who you can hear,
to tell me when I can speak and to tell the [U.C] faculty how many
lectures of mine they can schedule—to all that I can only say 'Fuck
Reagan.'" He also called Reagan "a punk, a sissy and a coward," and
"a demagogue, in the negative sense" and challenged Ronald Reagan
"to a duel to the death" on at least two different occasions: "I give
17
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him [Reagan] his choice of weapons. He can use a gun, a knife, a
baseball bat or a marshmallow. And I'll beat him to death with a
marshmallow. " 22
Cleaver moved beyond rhetorical violence to physical violence
in April 1968, when he and other Black Panthers were involved in a
shoot-out with Oakland police. One man was killed and Cleaver was
injured. Charged with violating his parole, Cleaver was ordered to
return to prison but fled from the country with Kathleen. The Cleavers spent the next eight years abroad, first in Cuba, then Algeria,
and finally France. They also took extended trips into North Korea,
Vietnam, China, and the Soviet Union. This first-hand exposure to
international communism left Cleaver profoundly disillusioned with
Marxist-Leninist ideology. His son, Maceo, was born in Algeria in
1969, and a daughter, Joju, was born in 1970 in North Korea.23
After taking up residence in France in January 1973, Cleaver
contacted American authorities and began negotiations to return to
the United States, even though it would mean return to prison. Also
during his French sojourn, Cleaver, formerly an atheist, experienced
a spiritual transformation. He reported a mystical vision in which
his own face was superimposed upon the surface of the moon, followed in turn by the faces of "former heroes . . . Fidel Castro, Mao
Tse-tung, Karl Marx, Fredrich Engels
The procession terminated
with the appearance, in dazzling, shimmering light," of the image of
Jesus Christ. Cleaver spontaneously "fell to my knees."24
In November 1975 Cleaver returned to the United States, surrendered to the authorities, and was placed in the Alameda County
Jail for eight months, pending trial on charges resulting from the
1968 shoot-out. In August 1976 he was freed on $100,000 bail posted
by Arthur DeMoss, a Philadelphia millionaire, chairman of the board
of National Liberty Corporation, and top contributor to the conservative Campus Crusade for Christ. DeMoss also provided a home
for the Cleaver family in Palo Alto. Cleaver went on the religious
lecture circuit, speaking on college campuses in behalf of the Campus Crusade for Christ, and in white and black churches, relating
his experiences as a born-again Christian.25 Also with DeMoss's help,
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Cleaver founded Eldridge Cleaver Crusades, an evangelical organization to work with prison felons.26 During this period, Cleaver met
such leading evangelical Christians as Billy Graham, Charles Colson,
Pat Boone, and Jerry Falwell, with whom he once shared a pulpit.2
In late 1977 when the shoot-out case came to trial, Cleaver
plea-bargained, exchanging a guilty plea for no jail time, 2,000 hours
of community service, and five years of parole. Cleaver performed
most of the community service at the DeAnza Community College
library, living in nearby Cupertino with Kathleen and the children. 28
Cleaver also undertook a number of other activities between
1977 and 1980. He became involved with Project Volunteer, a organization associated with Sun Myung Moon's Unification Church,
which sponsored social service projects in Oakland, organized his
own congregation, the Third Cross Church of the Holy Ghost, and,
in 1980, announced his own religion—a hybrid body of beliefs drawn
from Christianity and Islam that he labeled "Christlam." It contained
an unusual "social auxiliary" called "Guardians of the Sperm."29 He
also designed and attempted to market a line of jeans that highlighted the genitals of male wearers. This latter venture not only
failed but was denounced by his fellow evangelical Christians as
on

"frivolous and risque."
It is not clear when Cleaver developed an interest in Mormon25

"Cleaver's Christian Crusade," People, 16 July 1977.
"(Leroy) Eldridge Cleaver," 64; Cleaver, Soul on Fire, 213-33.
27
Cleaver, Soul on Fire, 229-33.
28
Baranski and Lemon, "Black Panthers No More," 82-84.
29
John Maust, "Cleaver: Gazing at a Different Moon," Christianity
Today, 7 December 1979, 49-50; Peter Goldman and Gerald Lubenow,
"Where the Flowers Have Gone," Newsweek, 5 September 1977, 29; Warren,
"Former Black Panther"; Kathleen Rout, Eldridge Cleaver (Boston: Twayne
Publishers, 1991), 256-57, notes that this auxiliary was formed in response
to Cleaver's assertion that "'the dwelling place of God' was not in the North
African desert in Mecca, as traditional Muslims belief, but 'in the male
sperm.' . . . Cleaver saw his church's mission clearly as a sex facilitator."
30
Frame, "Whatever Happened to Eldridge Cleaver?" 38-39. Cleaver
defended his jeans as "a statement against the unisexual ideology that has
been structured into our clothing and is being pushed by organized
homosexuals. . . . I felt it was necessary to establish a line of demarcation
between male and female."
26

NEWELL G. BRINGHURST/ELDRIDGE CLEAVER

89

ism. Interviewed by the BYU student newspaper in February 1981,
Cleaver confessed that he had "always heard of [the Church] but. ..
had thought of it as something weird or bad because of rumors
spread in the black community." He remembered hearing that the
Church "did not like black people [and] believed black people
wouldn't go to heaven or that black people didn't have a soul."3
Cleaver's direct contact with the Church came in September
1980 when he encountered Carl Loeber, a radical activist associated
with the Peace and Freedom Party in 1968 when Cleaver was that
party's standard bearer. Loeber had also abandoned atheism for
Christianity and had joined the LDS Church in July 1970. Loeber
encouraged Cleaver to investigate Mormonism.32
In January 1981 Cleaver's interest in the Church caught the
attention of newspapers and periodicals throughout the United
States. United Press International story put a story on the wire that
was first printed in the Salt Lake Tribune: "Ex-Radical Mulling Mormonism."33 Cleaver had "received lessons in the Mormon religion
from missionaries" in Menlo Park, California, and had "talked privately" with Paul H. Dunn, a member of the First Council of the
Seventy and regional administrator for California. Cleaver also met
with W. Cleon Skousen, former FBI agent and Salt Lake City chief
of police, then a professor of religion at Brigham Young University.
Loeber introduced Cleaver to Skousen at a "Know Your Religion"
presentation in San Jose, California. In turn, Skousen discussed with
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Cleaver the ideas of the Freeman Institute, the conservative political
education organization he had founded in the late 1970s.34
In February 1981, Cleaver came to Salt Lake City to "acquaint
himself with the Freeman Institute and continue his investigation"
of Mormonism. He told the Salt Lake Tribune, "I'm very enthusiastic
about what I am learning" and observed that "my spiritual journey
in the last five years has led me to this point."35 But he stopped short
of making a commitment: "The day that I join, that will be the day
to discuss that. At this point, my situation is that I know quite a few
Mormons, I'm studying the religion and I'm very pleased with what
I am finding out." Cleaver also met with "Mormon officials" but
declined to be more specific since such meetings "were private."36
At least one of these meetings was with Ezra Taft Benson, then
president of the Quorum of the Twelve, Benson's son, Mark, who
was active in conservative politics, and Skousen. Cleaver also addressed an audience of some 900 attending the Century Club meeting of the Freeman Institute and, impressed, Skousen signed Cleaver
on as a regular lecturer.38
In late March 1981, Cleaver announced his intention to be
baptized: "The spirit I found among the members of the Church . . .
is one that I feel very comfortable with."39 Cleaver returned to Salt
Lake City for April conference and repeated his commitment to join
the Church. Becoming a Mormon would be the culmination of his
long search "for someplace to fit in. . . . I just feel at home in the
church." Asked to confirm rumors that he was looking at a baptismal
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date "sometime in July," Cleaver replied, "I don't think I can wait
that long."40
However, Mormon policy did not allow the baptism of felons
until the completion of prison terms or parole, and Cleaver told
reporters that he wanted "to be completely clean with the law" first.
He hoped his parole would be ended when it came up for review in
October 1981, but it was not. Four months later, Cleaver again appealed for a termination of parole and arrived in court "armed with
a sheaf of references from leaders of the Mormon church." However, Alameda County Superior Court judge Ken Kawaichi refused
to terminate Cleaver's probation. 41
Meanwhile, Cleaver spoke on behalf of the Freemen Institute
throughout the West, preaching a strongly conservative message on
both foreign and domestic issues. He even confessed: "I feel good
about Ronald Reagan" and fully endorsed Reagan's program of massive nuclear arms build-up. Cleaver asserted: "The Soviet Union and
the Warsaw Pact countries fully intend to take control of the whole
world and turn it into a Communist empire." Soviet leaders
"wouldn't hesitate to blow this country to smithereens if they
thought they could get away with it." The only thing that stops them
"is the fear of retaliation from the United States."42
In the domestic realm the ex-Black Panther called for expanding the death penalty to apply to "all people convicted of violent
crimes . . . from aggravated assault on up" as "the only way to stop
increasing mayhem and crippling attacks against" law-abiding citizens.4 Probably as a result of his own experiences and perhaps the
40
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influence of Charles Colson, one-time Nixon aide who converted to
Christianity in prison, Cleaver felt that the operation of prisons
"should be turned over to people involved in spiritual work, who
know how to set up confrontations with Jesus Christ." He also promoted a "national identification system" to better "control the spies,
illegal aliens and others coming into" the United States.44
He assailed the Democratic Party and politicians for making
"blacks parasites on the federal government, always waiting for more
handouts" asserting that "we need ownership, jobs, salaries, not
handouts from politicians!" Cleaver likewise condemned government "legislation of moral issues in areas such as abortion, family
life, and divorce."45
Cleaver concurrently formed a close association with Sun
Myung Moon, controversial leader of the Unification Church, lecturing at colleges and universities throughout the United States under the sponsorship of the Reverend Moon's Collegiate Association
for the Research of Principles (CARP). Unification officials characterized Cleaver as an "associate and friend" and noted that "a lot of
our ideas are similar." Cleaver agreed that his "association with them
has been a positive one" but denied any intention of becoming a
member. Rather, he characterized himself as a "'spiritual guerilla' in
the army of Jesus."46
Cleaver's campus visits sometimes roused strong reactions. He
was frequently booed and heckled by campus radicals and militant
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44
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blacks—the individuals who had shared Cleaver's earlier radical
agenda. At San Jose State University, not far from his Cupertino
home, Cleaver spoke to "a partially hostile, racially mixed group of
students" in September 1981, positioning himself as "an alternative
. . . to the . . . communists" who "controlled college campuses"
through their ability to "define the issues" thus preventing "wholesome, pro-American information [from] circulating." Cleaver encountered a particularly stormy reception at the University of California, Berkeley, where he spoke in May 1982. Appearing on that
campus for the first time in some fourteen years, Cleaver encountered a "raucous, heckling audience" who "jeered, booed, and
hissed, calling the former radical a 'traitor,' 'bootlicker' and worse."
Cleaver refused to be shouted down, and characterized his hecklers
as "jackanapes . . . sitting in the peanut gallery." One angry black
protestor stormed the podium, first "throwing a pair of red-whiteand-blue painted shoes" at him, then knocking off Cleaver's glasses,
and finally seizing the microphone. "This is for the grave digger,"
the assailant yelled, trying to attach a desecrated American flag to
the microphone. "Malcolm X is much more alive than this stinking
corpse is," he shouted, gesturing at Cleaver. University personnel
wrestled the heckler off the stage and out of the hall, but he returned
within a few minutes and threw water on Cleaver. This time Cleaver
sent him reeling backward with a left jab, then Cleaver resumed his
speech. To reporters afterward, he remarked with decided understatement: "When you come to speak at Berkeley, you have to be
prepared for just about anything."48
At Harvard University, one demonstrator accused him of being
"brainwashed" and demanded: "You accept America as a democracy. Look how this country has treated your people! You discount
communism! How can you call yourself a revolutionary?" Cleaver
noted that his antagonist had learned about Communism by reading
books while he (Cleaver) "learned about communism by living in
those nations" under their totalitarian control. Communism,
Cleaver passionately proclaimed, "is not the answer to America's
dilemma."49
47
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With baptism pending, Cleaver continued his association with
the Latter-day Saints and investigation of the Mormon faith. The
Visalia Times-Delta, apparently working from news wire accounts,
asserted in September 1981 that Cleaver was still "considering joining . . . the Mormon Church, even through [he] admitted he still
occasionally drinks and smokes marijuana." A month later, the Los
Angeles Times, said that Cleaver "is thinking, he says easily, of joining
the Mormon Church."51 In March 1982 People magazine characterized Cleaver as "a Mormon investigator—which means he's learning about the [Mormon] church but hasn't yet been baptized," while
the Christian Science Monitor in October 1982 characterized the onetime atheist as a "student" of religion who was sampling "the offerings of the Church of Latter Day Saints (Mormons) and of the Unification Church (Moonies)."52
Cleaver, in fact, was actively involved with the Mormon Church
during this period. When not traveling and lecturing, he attended
LDS services regularly, initially in the Cupertino Ward and then in
San Jose Sixth Ward, usually with his wife and children. The Cleavers
became good friends with the president of the Santa Clara Stake,
Dennis Peterson, and his wife Sonja. Cleaver also maintained close
ties to Loeber, working part-time in Loeber's Blue Ox Tree Com53

pany.
Cleaver's actual baptism, however, was delayed by his continued parole, which would not be complete until June 1982. It also
required him to stay in California; but Kathleen, who received a
scholarship to attend Yale University, left for Connecticut in September 1981 with their children. Although the couple put a good
face on the separation, Cleaver privately expressed strong concerns
about this disruption. The marriage had been a turbulent one, but
Cleaver apparently had hopes for a strengthened family within the
49
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Mormon context.54 But Kathleen's interest and attendance at Mormon meetings ended with her departure. Eldridge reportedly tried
to renew Kathleen's interest during his visits to New Haven, possibly
delaying his baptism in the hopes that she would have a change of
heart. Kathleen, in contrast, was "less bothered" by their long-term
separation, remarking to a reporter: "Marriage is more interesting
if you spend some time apart."55
When Cleaver was finally baptized on 11 December 1983, Kathleen and the children did not attend. Carl Loeber performed the
ordinance at a "well-attended" service in the Oakland LDS Tri-Stake
Center, near the Oakland Temple. In attendance were many of
Cleaver's LDS friends from the San Jose area. Cleaver's bishop, Dean
Criddle of the Oakland First Ward, acknowledged Cleaver's "high
profile in the sense of name recognition" but affirmed that members
of his ward would "accept Eldridge just as they would any other
convert baptism." 56
What motivated the one-time Black Panther to become a Latter-day Saint? Certainly some doubted the sincerity of Cleaver's conversion. "He was and is a con artist" declared John George, an
Alameda County supervisor and former Black Panther associate,
who had followed Cleaver's activities over the years. Cleaver, he
concluded, "could have conned himself so that he believes. . . . Isn't
that a kind of religiosity?"5
But Sonja Peterson thinks that Cleaver "sincerely believed in
Mormonism" at the time of his baptism. Carl Loeber also thinks
Cleaver "had a testimony" of the truthfulness of Mormonism.
Skousen remembered that Cleaver accepted "the whole concept of
[Mormonism]" which enabled him to "move along very rapidly"
within the Church. 58
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According to Cleaver himself, he liked the "serious way the
Church [dealt] with scriptures," something he reportedly did not see
"in other faiths." He was also much impressed with the discussion
of the Melchizedek Priesthood in the book of Hebrews, a concept
that Loeber explained in a Mormon context. As Cleaver put it, "the
ministry of our Savior was justified on the basis of the order of
Melchizedek."59 He was also drawn by the "warmth" that individual
Latter-day Saints manifested toward others—something he and his
family experienced first hand—and appreciated "the church's emphasis on close families."60 In Mormonism, Cleaver said, he had
found a spiritual home: "Every person who discovers a relationship
with God eventually reaches a point where they want to become a
part of a worshiping community. . . . You find a different spirit in
different groups, and the spirit among Latter-day Saints was "one
that I feel very comfortable and at home with."61
He expressed great admiration for the works of Joseph Smith
and extolled the Book of Mormon as "the second witness of Jesus
Christ" whose teachings supplemented the Bible, but in a clearer
and more direct fashion.62 Intrigued by the central Mormon doctrine that all humankind are the literal offspring of God, he was also
drawn to the Mormon "plan of salvation," in particular, the idea of

interview. James Graig Holte, The Conversion Experience in America: A
Sourcebook on Religious Conversion Autobiography (Westport, Conn.:
Greenwood Press, 1992), 29: "Most people undergo a series of
transformation events in their lives that can be called conversions. . . .
Because a reader accepts the validity of Cleaver's first conversion (as
described in Soul on Ice), there is no reason he must deny the validity of the
second
One of the most interesting aspects of Cleaver's autobiographies
is his emphasis on continual change." He asserts that Cleaver's
autobiographies describe "the life of a man who has had the opportunity
to make himself over more than once."
59
Larry Werner, "Cleaver Studies LDS Teachings," Salt Lake Tribune,
12 February 1981, B-l, B-2; Davidson and Stoddard, "Cleaver Leaves Past
Behind."
60
Martinez, "Eldridge Cleaver: Time Tempers the Passions,
Dreams"; "Cleaver Sets Baptism after Parole," B-17.
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"Cleaver to Join the LDS Church," 3 April 1981.
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"Cleaver Says He Will Join Church," 6 April 1981; Loeber,
interview, 30 May 1996.
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a premortal existence, the concept of three degrees of glory in the
hereafter, and the doctrine of "eternal progression" whereby humans have the potential of becoming "gods" in the next life.63
Nor was the one-time black radical bothered by Church's former exclusion of black men from the priesthood nor its historic
sanctioning of antebellum black slavery. The Baptists and the Methodists, not the Mormons, Cleaver observed, were "the big slave holders in America." He felt "very inspired" that the Church had abandoned priesthood exclusion in 1978 and thus found unconvincing
"claims by some that the church is a racist institution." He summarized: "Things change. . . . Nothing's perfect. . . and they [the Mormons] don't bar blacks anymore." In fact, he speculated that the
Church could "baptize a lot of black families if an approach is designed to appeal to the black community." He specified: "It is hard
for black people to relate to discussions or pictures of a group of
blonds." 64
Like Joseph Smith, Cleaver defined himself as persistent religious seeker despite the conflicting claims of various religious denominations. Even before his initial contact with Mormonism in
September 1980 he had been "looking at all the churches . .. searching for a church to join but 'none took a hold of me.'" He told one
reporter: "I like to study religion" and "I've been a Moonie, a Black
Muslim, a Catholic, a Baptist, a Jehovah's Witness, a Seventh-day
Adventist. . . [concluding] I guess that's all."65
Cleaver identified with Joseph Smith's political activism as well,
particularly Smith's abortive 1844 presidential campaign, and his
"Views on the Government and Policies of the United States."
Cleaver was intrigued by Smith's willingness to express opinions on
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Peterson, interview; Loeber, interview, 30 May 1996.
"Cleaver Sets Baptism after Parole," B-17; "Cleaver's Beliefs Are
Still Swinging," A-7; "Former Black Panther Fighting Communism,"
Oakland Tribune, 11 February 1981; Martinez, "Eldridge Cleaver: Time
Tempers the Passions, Dreams."
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Eldridge Cleaver, Walnut Creek Stake fireside, 8 January 1984;
videotape courtesy of Armand L. Mauss; "Ex-Militant Sees U.S. as Bastion";
"Cleaver Vows to Join LDS," B-l; Martinez, "Eldridge Cleaver: Time
Tempers the Passions, Dreams."
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both religious and secular issues, especially given his own religious
awakening, combined with his long-standing political activism.66
Cleaver remained politically active throughout, speaking on
behalf of the Freeman Institute and Sun Myung Moon's organization. In 1981, he urged the recall of Oakland mayor Lionel Wilson;
two years later, he talked of running for mayor of Oakland.6 Nothing came of either effort. Then in early 1984 Cleaver announced his
candidacy as an independent for a seat in the House of Representatives. His Congressional district, which included Berkeley and
portions of Oakland, was then represented by black incumbent
Democratic Congressman Ronald V. Dellums—among the most liberal members of Congress. Cleaver attacked Dellums as "a pliable
tool in the hands of the Marxist-Leninist puppet masters of
Berkeley," "a Third World worshiper," "a political dud," "a paranoid
coward," and "a hazardous waste" who had made Berkeley "an ideological cesspool of anti-American intrigue, where even the city council refused to pledge allegiance to the American flag."68 The conservative National Review was willing to give Cleaver a forum for his
characterization of Dellums as an "unreconstructed Sixties radical
[and] outright pro-Communist."69
But this lively contest between two black candidates on opposite ends of the political spectrum ended in August 1984 when
Cleaver withdrew his candidacy and instead ran for a seat on the
66

Loeber, interview, 30 May 1996; Cleaver, Walnut Creek Stake

fireside.
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Lonnie Isabel, "Council Hears Complaints about Oakland Ills,"
Oakland Tribune, 7 October 1981; "Cleaver Wants to Be Mayor," Visalia
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national land reform convention. He wants federal land opened up for
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"Cleaver's Beliefs Are Still Swinging," A-7.
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Katherine Ellison, "Eldridge Cleaver Squares Off Against
'Cesspool' of the Left," San Jose Mercury-News, 3 March 1984, A-7; Clark
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Seat," Tresno Bee, 2 January 1984, B-7.
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Berkeley City Council, campaigning against that city's rent-control
laws and its "anti-business atmosphere. In general, Cleaver promoted himself as an archfoe of liberal Democratic ideology, a particularly ill-advised strategy given Berkeley's embrace of left-wing
radicalism. At an October 1984 press conference in which he appeared with Jewish Defense League activist Irv Rubin, Cleaver characterized Democratic presidential aspirant Reverend Jesse Jackson
as an "Ayatollah" and accused the Democratic Party of having "harnessed black people to the federal budget and addicted us to welfare" but then leaving "us in the lurch."71 As a result, Cleaver finished
dead last in a field of fourteen candidates.72
In 1985, Kathleen instituted divorce proceedings. Although
Cleaver was reportedly extremely reluctant to end the marriage, he
admitted to being involved with other women. In 1986 he fathered
a child named Riley, who had Down's syndrome. Cleaver apparently
played a major role in raising this son, even though he did not marry
the boy's mother. He struggled to make a living, making and selling
flower pots, recycling cans and bottles, and living in a modest rented
house in Berkeley.
Cleaver made one more bid for office. In 1986, he sought the
Republican nomination for a U.S. Senate seat against a crowded
field. Thirteen California Republicans were vying for the privilege
of running against long-term Democratic incumbent Senator Alan
Cranston, who was up for a fourth term. Cleaver campaigned vigorously even though he lacked the funding and resources of several of
his Republican rivals. At the March 1986 state Republican conven^°"Eldridge Cleaver Runs for Berkeley City Council," Fresno Bee, 13
August 1984, A-2; "Cleaver Quits Race for Congress, Will Run for Berkeley
City Council Seat,"/<>4 3 September 1984, 24.
71
Maura Dolan," "Coalition of 2: Ex-Panther Cleaver, JDL's Rubin
Back GOP Ticket," Los Angeles Times, 24 October 1984. Cleaver also
characterized Jesse Jackson as being a "ruthless politician on the make," of
"flying off half-cocked on ego-tripping gambits," and "of playing your race
card, which has always been the ace of spades up your sleeve."
72
Barry M. Horstman and Maura Dolan, "Indicted Mayor Victor in
San Diego Balloting," Los Angeles Times, 7 November 1984.
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Peterson, interview; Kim Hubbard and Meg Grant, "Free at Last:
Ex-Fugitive, Ex-Addict, Eldridge Cleaver Speaks Out Now for the Lord,"
People, 15 April 1996, 80; Warren, "Former Black Panther."
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tion, Cleaver "temporarily stole the show" according to one newspaper report, winning "a spontaneous standing ovation, if not the serious backing of the Republican regulars." He generated laughter
by characterizing himself as "a leader with a proven track record."
A month later, Cleaver was "well-received by the delegates" of the
conservative California Republican Assembly where he denounced
the Democratic Party for putting "black people in bondage to the
federal budget." He asserted that he had "been a Republican longer
than he was a Black Panther" and got his "biggest laugh" by characterizing himself as a "Ronald Reagan Black Panther."
Jet magazine, the national black periodical, wrote two articles
on Cleaver's campaign, and NBC Nightly News presented an indepth segment on the ex-Black Panther's personal and political odyssey. But in the June 1986 primary, California Republicans selected Palo Alto Congressman Ed Zschau to oppose Cranston.
Cleaver finished tenth with 22,436 votes—a mere 1 percent of the
total 2.3 million votes cast in the election.
Cleaver thereupon abandoned elective politics in favor of an
unusual scheme. In September 1987 he founded the Treasure Island
Liberation Front with the goal of taking over Treasure Island, site
of a U.S. Navy installation in the San Francisco Bay between Oakland
and San Francisco. Cleaver claimed that before World War II, "a
treasure chest ofjewels was buried on the island as a publicity stunt"
with the idea of digging "up the treasure using promotional maps,
but the war intervened and the men with the maps died in battle."
Cleaver said he had discovered "one of the old maps" through
"hours of painstaking research" and lobbied the San Francisco
74
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Board of Supervisors to approve a resolution "demilitarizing" Treasure Island. Calling himself "Captain Cleaver," he offered to disclose
the location of the treasure on condition that he be allowed to keep
it, characterized Treasure Island as "the soul of San Francisco," and
utterly failed to get any response from local officials except for a
cautious letter from Mayor Dianne Feinstein advising him to "contact his Congressional representative for advice."
A month later, the Oakland police stopped him for driving
erratically and found crack cocaine in his automobile. Cleaver denied the allegations, blaming a "'hyper' police officer who just
wanted to take 'Mr. Famous writer' to jail." Cleaver claimed, moreover, that he was "diabetic and couldn't use cocaine [even] if he
wanted to." Seven months later in May 1988, apparently under a
plea bargain, Cleaver entered a drug rehabilitation program but was
arrested the same month for burglary. At his trial in June, Cleaver
was given a suspended 180-day jail sentence, placed on three years'
probation, ordered to make restitution, and assigned 200 hours of
volunteer work.
Four years later in June 1992, he was arrested outside a suspected crack house in Oakland, but the charges were dropped, ap-

''"Cleaver Says Treasure Buried at Navy Base," Visalia Times-Delta,
25 September 1987, A-3; "Eldridge Cleaver Leads Fight to 'Liberate'
Treasure Island," Oakland Tribune, 25 September 1987.
'^"Cleaver Jailed on Cocaine Charge," Oakland Tribune, 3 October
1987, A-12; "Eldridge Cleaver Tangles Once More with the Law," Oakland
Tribune, 4 October 1987, B-l; "Ex-Black Panther Leader Cleaver to Answer
Cocaine Charges Today," Oakland Tribune, 6 October 1987, A-6; "Cleaver
Back in Jail—Burglary Charge This Time," Oakland Tribune, 12 February
1988, B-l; "Ex-Panther Cleaver Charged with Felony Burglary," Oakland
Tribune, 17 February 1988, C-8; "Eldridge Cleaver Enters Drug Diversion
Program," Oakland Tribune, 27 May 1988, B-10; "Cleaver Gets Probation
for Burglary," Oakland Tribune, 28 June 1988, A-5; "Ex-Black Panther
Eldridge Cleaver Arrested in Oakland on Cocaine Charge," Los Angeles
Times, 5 October 1987, 1-5; "Cleaver Calls Arrest 'Ambush,'" Visalia
Times-Delta, 5 October 1987, A-4; "Eldridge Cleaver Placed on Probation,"
Fresno Bee, 29 June 1988, A-2. Cleaver claimed that he needed to raise "about
$20,000" for legal expenses; but according to "Eldridge Cleaver Fights
Charge; Holds Fund-Raiser," Jet, 16 November 1987, 26, he earned only
$250 at a weekend yard sale.
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parently for insufficient evidence. Almost two years later in March
1994, Cleaver was attacked and seriously injured in a robbery attempt in a "tough Oakland neighborhood where drug deals often
go down." He underwent five hours of emergency surgery for massive head injuries and slowly recovered.80
Meanwhile, Cleaver's involvement with Mormonism gradually
waned. Although he remained on the membership rolls until his
death, his attendance became sporadic. He had been ordained to
the Aaronic Priesthood promptly after his baptism, but did not progress beyond the office of priest.81 Immediately after his baptism,
^9"Ex-Black Panther Faces Drug Charge," Fresno Bee, 5 June 1992,
A-3; "Cleaver Ordered to Stand Trial," Oakland Post, 19 August 1992, A-l;
"Drug Charges Dropped Against Eldridge Cleaver," Oakland Tribune, 22
September 1992, A-3.
80
Mike Castro, "Soul Searcher: Eldridge Cleaver Seeks Fire of His
Youth," Fresno Bee, 27 July 1995, F-l, F-3; "Eldridge Cleaver Is Critical after
Brain Operation," Oakland Tribune, 2 March 1994, A-9; "Robbers Blamed
for Injuries to Eldridge Cleaver," Oakland Tribune, 3 March 1994, A-6;
"Police Didn't Cause Cleaver's Head Injury," Oakland Tribune, 4 March
1994, A-9. Cleaver gave two different reports on how he incurred his head
injuries. According to Scott Smith, "Campus Hosts Former Black Panther,"
22 February 1995, Orion (Chico, California), on-line edition, while Cleaver
was being booked following his arrest in March 1994 "for public
intoxication and possession of cocaine and drug paraphernalia .. . [he] fell
unconscious due to a head injury and underwent brain surgery." According
to Hubbard and Grant, "Free at Last," 80, "Cleaver nearly died from a blow
to the head delivered by a fellow crack user." According to Jenifer Warren,
"Cleaver May Have Been Beaten, Robbed, Police Say," Los Angeles Times, 4
March 1994, Cleaver "suffered no such trauma during his arrest" but
"began vomiting in a detoxification cell" following his arrest. When he told
the police that he was "on medication for diabetes," they called the
paramedics.
81
According to Cleaver, Walnut Creek Stake fireside, he was
ordained on 25 December 1983. According to Skousen, interview, Cleaver
was ordained an elder in the Melchizedek Priesthood; but Steven Ferguson,
bishop of the LDS ward in Berkeley where Cleaver lived, confirms the
ordination of priest, an office usually held by boys ages sixteen to eighteen.
The expectation for adult male converts is that, if they are active and worthy,
they will be ordained elders within a year. Steven Ferguson, telephone
interview by Newell G. Bringhurst, 2 June 1996.
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Cleaver "participated episodically" in the activities of his ward (Oakland First), according to Bishop Dean Criddle, but did not attend
meetings "a great deal of the time." When he did attend, Cleaver
was more of an "interested observer" than active participant. He
kept very much to himself.82
After Cleaver moved to Berkeley in late 1984,83 Bishop Robert
Gamblin also recalls that Cleaver attended only sporadically and
"kept pretty much to himself," maintaining a "surface cordiality"
although not initiating interactions. During lessons, Cleaver listened
willingly and participated. Cleaver was one of only two or three
blacks in the Berkeley Ward and may have been withdrawn for that
reason. Gamblin thinks that Cleaver was closer to him than to other
ward members. The Mormon bishop acted as an intermediary with
individuals within and outside of the Church attempting to contact
Cleaver. When Cleaver was arrested in October 1987, Gamblin was
one of the first people he called; and the bishop, along with three
or four of Cleaver's LDS friends, helped raised his bail. In general,
Gamblin spoke favorably of Cleaver, noting sympathetically that
Cleaver always seemed to be "struggling to make ends meet" but
"had a testimony of the Church."84
In early 1993, Gamblin was replaced by Steven Ferguson.
Cleaver had no interaction with him and attended no ward meetings or activities. When Cleaver was hospitalized with head injuries
in March 1994, he refused all assistance from Ferguson or other
members of the Berkeley Ward. However, he maintained sporadic contact in other ways. He attended some special events and
addressed a number of firesides, once giving a "very right-wing"
presentation to a large gathering of "several hundred people" at
the Oakland Tri-Stake Center organized by a local missionary committee. Cleaver also occasionally attended the Oakland Ninth
Branch—a Mormon congregation with a preponderance of black
members. Apparently he felt more at home in this setting. In
February 1994 Cleaver attended that branch's special program
82
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held in conjunction with Black History Month. He also maintained
contact with Carl Loeber, sometimes attending LDS functions with
him.86
Cleaver's ambivalence about Mormonism was reflected in the
magazine and newspaper articles during this period. A March 1988
essay in the African-American periodical Ebony characterized
Cleaver as "a devout Mormon." Ebony noted that even though few
Blacks had been attracted to Mormonism, this "did not bother"
Cleaver who stated that the Mormons have "an adherence to the
gospel" and "a very positive program for human beings, for families
and so forth." But "the fact that Black people were not traditionally
[Mormons] was something that was obvious to me." In February
1995 he told the Salt Lake Tribune that he was "not. . . active . . . in
the Church anymore" but "remained a supporter." He stated: "I am
powerfully impressed with the message of the church and the social
practice of the church. . . . They do a very good job of taking care
of their people." But "I wish they would allow women to have a more
equitable role." He claimed that he became inactive after two Mormon managers for his 1986 Congressional campaign stole $350,000
in political contributions and that neither the Church nor the government would discipline the men. 88
Yet that same month after speaking at Chico State University,
Cleaver gave an interview in which he mentioned religion only in
broad general terms. Responding to a question about the role of
"spirituality" in his own life, Cleaver assigned it a "central" role "because fundamentally our challenge is to respect and love one another" and to "get rid of all of our pet hates, particularly racism and
misogyny." Five months later in a July 1995 interview with the Fresno
Bee, Cleaver made no mention of his Mormon affiliation, simply
characterizing his "current religious views [as] attuned more to nature and less to an established institution." And a year later in April
86
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1996, People quoted Cleaver as stating: "Christianity is my reality
now" and described his association with the Daniel Iverson Center
for Christian Studies in Miami, Florida.89
In July 1996, just before his sixty-first birthday, Cleaver moved
to the Pomona-Fontana area where he lived with a married niece in
Rialto, helped with the family business, and "consulted" with the
Coalition for Diversity at the University of La Verne. He espoused
environmental causes, announcing that he had moved "beyond civil
rights and human rights to creation rights." He told an April 1998
Earth Day conference in Portland, Oregon, that he was "appalled
that man is waging war on creation, that we have poisoned the water,
broken the food chain, put holes in the ozone layer and sent bulldozers into the rain forest." Cleaver also wrote essays, wrote poems
on contemporary issue, and worked on updating his autobiography.90
Cleaver's ambivalent relationship with Mormonism continued
into the 1990s. He maintained sporadic contact with Carl Loeber
who described Cleaver as having "a strong belief in Mormonism
but without feeling that "he had to go to Church."91 When I asked
Cleaver in 1996 whether he disagreed with any Mormon doctrines
or beliefs, he seemed evasive. First he said that he had never "published any evaluation of Mormon doctrine or beliefs," then commented in a follow-up letter: "You caused me to think a lot about
the Church. Because of [this] I must go to Church and take some
more classes and read some more." 92
As a result of our interview, he followed up a few days later
89

Michael Peter Langevin, "Eldridge Cleaver: You Say You Want a
Revolution," Magical Blend Magazine, issue 48, on-line edition; Castro, "Soul
Searcher"; Hubbard and Grant, "Free at Last," 79-80.
9
^Eldridge Cleaver, telephone interview by Newell G. Bringhurst, 14
August 1996; Warren, "Former Black Panther"; "Former Black Panther
Turns Green," Fresno Bee, 18 April 1998, A-2. Some of Cleaver's poems
("Gangster Cigarettes," "A Hit Squad of Chinks," "Ibi and the Sultan,"
"Natasha," and "Toxic Waste and Acid Rain") were published in a series of
pamphlets (Stanford, Calif.: C.P. Times Press, 1984).
91
Loeber, telephone interviews by Newell G. Bringhurst, 30 June and
8 August 1996.
92
Cleaver, interview, 14 August 1996; Eldridge Cleaver, Letter to
Newell G. Bringhurst, 20 August 1996.

106

The Journal of Mormon History

with an ambitious entertainment scheme he wanted to promote. In
June 1995, he had written lyrics for a pro-life song entitled "The
Altars of Satan" which he envisioned as a video and/or compact disk.
In twenty-one four-line stanzas, the song denounces abortion
as Satan's plan and compares the foetus to Christ sacrificed on the
cross:
We sacrifice our children on the altars of Satan
When we slay them inside the womb.
A womb should be a spirit's safe haven[.]
It's God's little waiting room.
They scream Father! Father Why hast Thou
Forsaken me? Must I be crucified?
If you will, Please take this cup away.
Father, I'm too young to die.
To the woman it is a convenience.
To the doctor it's a hole in one.
To the father it's less expensive.
But to the baby it's Murder One. 93
The detailed production instructions for the video envision
"some of the choirs of the great churches of America, or maybe even
some from around the world, rendering passages of the song."
The video itself would begin with a "Garden of Eden" scene:
"clouds, sunshine, the moon, stars, luxurious plant life, all kinds of
vegetation . .. oceans, lakes, rivers, and streams; animals, birds, fish,
human beings." The main theme would be played by a piano; then,
after a few bars, "string instruments [begin] chasing the piano
through Creation." In a transitional scene, "about a dozen beautiful
nymphs of assorted races" followed by "an equal number of young
men of assorted races" begin "a fertility dance" which leads to a
collage of them "making love in the Garden."
Next comes a sequence of "pregnant women from all over the
world, from every country and culture, . . . with focus on their full
93
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bellies." At this point, "a beautiful woman, dressed in a beautiful,
flowing, celestial gown" is seen playing the piano and singing the
lyrics, interspersed with scenes of
actual childbirth, featuring women from all over the world, . . .
maternity wards, nurseries, schools, all teeming with children, . . .
mothers pushing babbies [sic] in buggies, carrying them in pouches
and on their backs, walking them, holding their hand, . . . baptisms,
name giving, . . . breasts to bottles, first try of solid foods, first shoes,
first tricycles, graduations, Bar Mitzvahs. . . . [Then we] get into the
nitty gritty of the Pro-Abortion Vs Pro-Life controversy: . . . demonstrations and court house conflict; struggles outside of abortion
clinics; doctors, lawyers, . . . heated speeches.

The video ends with a reprise of the creation "kaleidoscope" and
the "most poignant and touching parts of the song." In his accompanying letter to me, Cleaver proposed ambitiously, "I thought
that if I could get a contract with the Mormon Tab Choir, we
would sell millions of copies all over the world. Please let me know
your reaction. Your Brother Eldridge."94
Eldridge Cleaver died on 1 May 1998 at age sixty-two, apparently from cardiac problems. His "spirited two-hour service" was
held at the Wesley United Methodist Church in Los Angeles on 8
May 1998, not the LDS chapel. No mention was made of Cleaver's
Mormonism. Three black nationalist flags stood by the open casket,
and the congregation chanted: "Power to the People." Although he
had been nicknamed "the Rage" during his Black Panther days, he
was characterized as "a gentle spirit." But his "presence of nonconformity [was] still there and he was his own person" noted Professor
Richard Rose of LaVerne University, who worked with Cleaver during his last years. He was interred at Mountain View Cemetery in
Altadena, California, where, according to his instructions, his tombstone bears the epitaph: "A Loving Heart, An Open Hand." 95
What is Eldridge Cleaver's place in Mormonism? Jessie L. Embry, in Black Saints in a White Church: Contemporary African American

Mormons (Salt Lake City: Signature Books, 1994), her study based
on oral histories with black Mormons, does not mention him. Prob94
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ably most Mormons have forgotten, if they ever knew, that he was a
Latter-day Saint. However, his association with the Church of Jesus
Christ of Latter-day Saints is noteworthy for several reasons.
First, Cleaver is the most prominent (and notorious) black man
to join the Church today. He joined such notables as sports figures
Harmon Killabrew, Ray Knight, Dale Murphy, and Billy Casper;
actors Dean Jagger and Gordon Jump; and, more recently, two noteworthy African Americans—rhythm and blues singer Gladys Knight
and professional basketball player Thurl Bailey. African American
historian Ronald G. Coleman has suggested that Cleaver saw in Mormonism the means to regain the celebrity status that he had previously enjoyed as a black radical.96 As an investigator, Cleaver found
himself a center of attention, interacting with Church leaders and
other noteworthy individuals such as W. Cleon Skousen. His biographer, Kathleen Rout, feels that Cleaver "had become addicted to
interviews and speaking engagements," especially during his Black
Panther days. Consequently, he "never overcame his need for excitement and the feeling of power he got from being the center of
attention."9 Conversely, Cleaver's lapse into inactivity may have resulted, at least in part, from waning interest in him by influential
Latter-day Saints who had benefitted from his celebrity status during
the early 1980s. Cleaver may have felt abandoned and alienated.
Second, Cleaver was a prominent, articulate African American
willing to join a religious movement which had, until 1978, excluded
all black men from its lay priesthood. Cleaver's prominence, in the
words of Mario S. De Pillis, made him the "improbable 'golden
contact'" for Mormon missionaries.98 Great expectations accompanied Cleaver's conversion: the hope that significant numbers of African Americans would become Latter-day Saints. This did not occur, a particularly painful fact, given the much larger number of
blacks outside of the United States who have become converts.99
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Third, Eldridge Cleaver's passage through Mormonism provides an intriguing case study of the complex experience of religious
conversion. In addition to the motivations already discussed,
Cleaver's conversion represents a forlorn "search for community,"
a suggestion made by noted Mormon historian, Thomas G. Alexander. Cleaver's LDS interlude is certainly not unique to him. Many
converts undergo the "dizzying shifts in associations, actions, and
words" that Richard J.Jensen and John C. Hammerback have identified as characteristic of Cleaver.101 Kathleen Rout has also noticed
Cleaver's move from "mainline Christianity" as a "born-again Christian" immediately after his return from exile abroad "to the fringe,
where [Cleaver] had always felt more comfortable."102
It could also be argued that Cleaver's embrace of Mormonism
represents continuity. The Mormon Church, like other organizations that Cleaver joined, was "male-dominated with leadership directed from the top down" enforcing "strict rules for a member's
life," as Jensen and Hammerback note. This had been the case with
the Catholic Church, which Cleaver had joined as an adolescent, and
later the Black Muslims, Black Panthers, and the Unification Church.
The Mormon Church, the Unification Church, Black Panthers, and
Black Muslims "all possess a specific belief system." Jensen and Hammerback theorize that Cleaver was "essentially [a] spiritual and rhetorical being who remained faithful to his primary concerns," seeking "to create his self-portrait as a spiritual individual evolving
through a series of religious experiences."103 Religious writer Randy
Frame asserts that Cleaver "never matured spiritually because he
rejected opportunities to be grounded in the faith."104Rout also sees

Image of Blacks Within Mormonism as Presented in the Church News
(1978-1988)," American Periodicals: A Journal of History, Criticism, and
Bibliography 2 (Fall 1992): 113-23.
100
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and Craig Foster, Western Historical Association, San Francisco, 1996;
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Richard J. Jensen and John C. Hammerback, "From Muslim to
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34, no. 1 (Winter 1986): 24.
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Cleaver as having "little interest in introspection" and thus being
"unlikely to be overscrupulous about the sincerity of his feelings for
Jesus."105 Whatever the nature of his basic religious beliefs and specific motives for joining the Latter-day Saints, the story of Eldridge
Cleaver and his passage through Mormonism is compelling and fascinating, containing elements of irony and pathos, and offering insights that have not yet been fully explored.
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WRITING FROM WITHIN A RELIGIOUS
TRADITION

A Mormon Perspective
Dean L. May

IN FEBRUARY 1993, the news became public that a scholar of renown, Laurel Thatcher Ulrich, was invited and then uninvited to
speak at Brigham Young University. In June, five faculty at BYU
were denied tenure; some of them claimed that the cause was less
academic rigor than because they failed to meet a test of religious
orthodoxy. In September, six Latter-day Saints, including two accomplished scholars, were disciplined by Church leaders for various reasons, including charges of heresy and apostasy. One of
them was disfellowshipped and the rest were deprived of Church
membership. Some took pains to make sure the press was present
both at vigils anticipating the Church councils and at the councils
themselves. Predictably the stories went out to the wire services,
the common theme being that Latter-day Saint leaders were enDEAN L. MAY and ROBERT A. GOLDBERG are members of the history
faculty at the University of Utah, specializing in the social history of the
American West. An earlier version of May's paper was first presented at
the annual meeting of the American Historical Association, January 1994
in San Francisco, and both papers were presented at the Sunstone
Symposium, August 1997, in Salt Lake City.
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gaged in a concerted effort to purge intellectuals from the church.
The stories were reported in newspapers across the United States
and as far as Rome and Copenhagen.
I know of the Copenhagen stories because my oldest son was,
at the time, on a mission in Denmark. That fact may help you to
place me within the spectrum of commitments to the community
that I live and work within. I was at one time a bishop. I am also a
high priest within the Mormon priesthood structure and am a member of a stake high council. Much more importantly, I am a believing
and practicing member of the faith for three principal reasons. First,
because of personal spiritual affirmations I have received; second,
because of my conviction that the world would be a better place if
more lived under the type of communal and personal regimen the
Church asks of its members; and third, because some of my ancestors have been intimately involved in the Church almost since its
founding.
This latter point is not trivial. Catholic sociologist Thomas F.
O'Dea once called the Mormons the "clearest example in our national history of a native and indigenously developed ethnic minority."1 I could recite many hours of tales tying my family and therefore
myself into a web of experience that extends back a century and a
half. These tales are filled with themes of privation, persecution, and
sacrifice. From them, the major strands of my identity and sense of
separateness from American society are derived. In a word, part of
the reason I am a Mormon is that I was born a Mormon. It is possible
to change such a core identity, but you have to want to, and it isn't
easy.
With that preface, I proceed to the first task we face when
explaining the problems and prospects that come from writing
within a tradition, which is to explain which elements of that tradition impinge upon the task. I have to say that doing so from within
my tradition is at best complicated, although historians from some
other faiths can and do face similar challenges. Yet in most religious
traditions, while historians deal with similar crosscutting elements
of religious belief and ethnic identity, it is not common for the
religion to have been the foundation and conscious instigator, if you
will, of the ethnicity, and that, recently. Scholarly analysis of ethnic
Thomas O'Dea, Foreword to Nels Anderson, Desert Saints: The
Mormon Frontier in Utah (Chicago: University of Chicago Press, 1966), xiv.
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traits of the Latter-day Saints at times raises implications that reflect
on religious claims and faith, which in turn engender hot and impassioned responses both from those whose agenda is to deny the
legitimacy of Mormon religious claims and from those whose agenda
is to affirm them. The fact that Mormonism is less than two centuries
old complicates matters still further, as the canon unique to Mormonism was produced so recently that anything akin to textual criticism inevitably turns to questions of validity in a way that much older
traditions have grown out of. We can examine issues raised in biblical texts without necessarily addressing the question of whether
there really was a Joshua, a Ruth, or a Psalm of David's authorship,
but in Mormonism the message has not been detached from the
validity of its claimed origins.
These considerations are further overlaid by the fact that the
Utah-based branch of the Mormon tradition is strongly hierarchical
and led by men that, for historical reasons I will explain, are particularly sensitive about the legitimacy of their claim to religious authority and, because of age and lineage, are still tilting, in some measure,
against nineteenth- and early twentieth-century windmills. Several
recent Mormon prophets, including the current Church president,
have been the grandsons of men and women who participated in
the founding of Mormonism, thus bringing to their leadership intense personal and familial agendas.
It may be helpful to remind the reader that the early Latter-day
Saint movement began with a clear program: to build an enclave of
order, a refuge from the increasingly diverse and individualistic
world that modern liberalism had spawned.2 Joseph Smith's most
mature and complete account of the epiphany that propelled him
on his religious mission expressed clearly the pain he felt at seeing
"no small stir and division," the "great confusion and bad feeling,"
and "war of words and tumult of opinions," in his society and even
within his own family (Joseph Smith—History 1:5-10, in Pearl of
Great Price). Injunctions to harmony, unity, and order became central to his message and had great appeal both to Americans tor2

See especially Marvin S. Hill, Questfor Refuge: The Mormon Flightfrom
American Pluralism (Salt Lake City: Signature Books, 1989). Though Joseph
Smith's concerns were expressed primarily about religious divisiveness, it
seems clear, in light of his subsequent work that the increasingly chaotic
character of liberal society in general weighed heavily upon him.
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merited by the excesses of democracy and to Englishmen dislocated
by industrialization.
Joseph Smith's instruments for building unity and order were
his claim to speak authoritatively for God and his insistence that no
other tradition did. Smith reported that Jesus Christ himself had told
him to join none of the existing churches because they "teach for
doctrines the commandments of men"; after further visitations and
instructions, he organized what he called in the official preface to
his canon of revelations "the only true and living church upon the
face of the whole earth" (JS-H 2:19; LDS D&C 1:30). The language
is clear, unequivocal, and almost calculated to goad believers of
other faiths.
The central agenda within Mormonism—of building a unified
and harmonious society—led to a strong distrust of all who threatened community order. Especially feared are those who might challenge the authority or integrity of those in central Church positions,
since the restoration of priesthood authority to the earth was considered the unique and distinguishing characteristic of Mormonism
and its reason for being.
Joseph Smith experienced challenges to his authority from
within his flock almost from the time of founding, responding with
a stern 1830 revelation: "No one shall be appointed to receive commandments and revelations in this church excepting my servant
Joseph Smith, Jun., for he receiveth them even as Moses. . . . I have
given him the keys of the mysteries and the revelations which are
sealed until I shall appoint unto them another in his stead" (D&C
28:2). The principle, thus defined, was a major asset to Joseph Smith
and to subsequent prophets of the Mormon Church in countering
claims to their ultimate authority and in maintaining a rather remarkable core of order and harmony among the Saints, given the
enormous inherent potential for fragmentation in a new faith that,
despite the 1830 revelation, continued to encourage and affirm the
validity of personal revelation.
That impressive harmony notwithstanding, the first great crisis
in the Church's history centered upon the question of authority—
particularly who had the authority to succeed to leadership after the
death of Joseph Smith and his brother Hyrum in June 1844. Smith
had left contradictory indications about how his successor should be
named, at times suggesting lineal descent through his male heirs, at
times that the apostles would choose a successor. His death precipi-
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tated a war over who was chief among several brilliant and charismatic leaders. Much of Brigham Young's energy between 1844 and
1847 was devoted to disarming the various claimants to authority
and fortifying his own, as senior apostle.3 The exigencies of the
exodus to the Far West and the effort to maintain ecclesiastical, civic,
and social order in such a setting led his followers to affirm strongly
the ultimate power and authority of the Twelve Apostles, the First
Presidency, and by extension, that of other high Church officials,
very significantly, called "General Authorities."4
A useful contrast may be comparing the experience of the Utah
Saints with those who stayed in the Midwest. Some of those who
rejected Brigham Young's leadership, either immediately or eventually, rallied and supported Joseph Smith III in accepting the role of
prophet in the Reorganized Church of Jesus Christ of Latter Day
Saints, now Community of Christ. In this instance, the community
of believers gathered first and then asked the prophet to lead them,
which he eventually felt inspired to do. Thus the historical experience of these Prairie Saints, if I may use that term, led to a more
decentralized polity in which the body of Saints assembled in conference have considerable power. In contrast, the historical experience of the Mountain Saints led to a more enhanced central authority. The Mountain Saints elevated those portions of Joseph Smith's
1830 revelation that stressed the paramount authority of the
prophet to receive revelation for the Church. To them the idea of
vetoing a prophetic revelation, which the Prairie Saints have at times
come close to doing, would be tantamount to vetoing God.5
It is against this overly long and complicated background that
the problems of writing from within the Latter-day Saint tradition
must be understood. I have labored, of course, under the challenge
common to us all of trying to lift my perspective out of my tradition
to see it as others might. Indeed, in a recent study I compared values
among rural people who settled in the Willamette Valley, the Boise
3

RichardE. Bennett, Mormons at the Missouri, 1846-1852: "And Should
We Die..." (Norman: University of Oklahoma Press, 1987).
4
Eugene E. Campbell, Establishing Zion: The Mormon Church in the
American West, 1847-1869 (Salt Lake City: Signature Books, 1988).
5
A fuller discussion of these issues is in Dean L. May, "Dissent and
Authority in Two Latter-day Saint Traditions," Sunstone 17 (June 1994):
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Valley, and the Utah Valley, only the latter group being Mormons. 6
The study tended, once underway, to shape its own agendas. But I
began it with the thought that the culture of Mormon rural people
has been misunderstood through a failure to compare it with that
of other peoples who settled the Far West in the nineteenth century.
In effect, I was seeking to broaden my perspective beyond that
of my own tradition. And, I must say, the effort did indeed help me
in some measure to accomplish that. I feel that the usefulness of my
perspective from within was enormously enhanced by investing a
great deal of time in trying to write on other traditions which I
perforce, had to do from without. And while it is impossible fully to
displace our own cultural and intellectual footing in looking at others, I am persuaded that by much labor and empathy a good deal
more distance can be accomplished in such an exercise than my
poststructuralist colleagues are willing to concede. As a consequence, the first three points of advice I give to Mormon graduate
students writing on Mormon history are to broaden, broaden,
broaden. Take the pains, do the reading, and seek the empathy
needed to maximize the hope of seeing the group you are studying
from a broader perspective.
And though we who write from within a tradition may find it
difficult to see with other eyes, we have the advantage of possessing
an intimate, nuanced, almost intuitive understanding of at least
some aspects of the group we study. A good many non-Mormons
have written about the Mormon past or commented on Mormon
society. Of these I could easily count on one hand the number who,
in my judgment, have been able to enter the world of Mormonism
sufficiently to write persuasively about it. More commonly, scholars
writing from without impose meanings from their own world upon
words or symbolic acts of Mormons that look and walk and talk like
a duck, but in the Mormon world are a dove. Feminists, for example,
see a male-headed Church hierarchy and impose the word patriarchy,
with all that term implies in the non-Mormon world, but fail utterly
to understand or to communicate to their readers that this patriarchy operates under a different set of rules and towards different ends
than the patriarchies which they imagine Mormon men to be of a
piece with. Again, I do not agree with poststructuralists that the
6
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outside observer can never get within; but I do believe, as with getting out, the investment needed to accomplish it is considerable and
few are really willing to make it. Outsiders studying Mormons all too
frequently appear to Mormon scholars to be floundering as aimlessly
as the FBI agent from Washington in a Tony Hillerman novel trying
to track down a murderer in Navajo country. My first three points
of advice to non-Mormons attempting to understand the Mormon
past are to deepen, deepen, deepen.
But these are problems common to researchers writing from
within most any well-defined group; and the strategies I propose are
obvious and, at least in a general sense, common to all of us. More
difficult are the questions implied in my long wind-up. How does
writing from within a tradition affect our relationship to that tradition? Does honest scholarship necessarily, as some fear, jeopardize
our standing within the tradition? The answer, obviously, is that it
depends upon the tradition and what we choose to study within that
tradition. The hazards are much greater in the Mormon tradition
for the reasons I have outlined. But even there, much depends upon
what we study and how we choose to present our findings.
I have written a good deal about the history of Mormonism
and have not flinched from issues the Mormon hierarchy is uncomfortable with. In a twenty-part video series on Utah history seen
widely in the Mountain West since the early 1980s, I addressed such
topics as the Mountain Meadows Massacre, the failure of some Mormon economic and communal endeavors, the narrowness of some
Church leaders, and a good many other topics discomfiting, I suspect, to true believers. In all that time no Church leader has spoken
to me, questioned me, or attempted to counter what I have presented. Though my turn may come tomorrow, I, for the moment,
suspect that my relative immunity from censorship has come from
several aspects of my scholarship that arise, not so much out of
conscious strategy, as out of my own character and scholarly interests.
As a scholar I begin with the assumption that spiritual experiences are as real for Mormons as they are for Moslems, Hindus, and
Catholics. But as a scholar I cannot presume to write upon the validity of such transcendental experiences. They are, by their personal
nature, quite beyond the world of scholarly inquiry. More importantly, their validity is not very interesting to me as a scholar. Far
more interesting is the question framed something like this: Given

118

The Journal of Mormon History

that people believe this or that happened, what are the consequences
of such belief? In other words, it is not so important to my scholarly
search that beliefs are or are not based upon some demonstrable
real event, but rather, how does believing in this way change human
beings and societies? Of course, these are traditional concerns of
social and cultural historians and anthropologists. We rarely find it
necessary to deal with questions about the reality of the forces that
shape human belief and behavior. Rather we pursue and analyze the
consequences of certain beliefs and behaviors, whatever their ultimate origin.
I may also have been protected from official opprobrium by
the fact that I am a fairly shy person. I do not seek attention and am
content to lecture in obscure classrooms and professional meetings.
I publish, for the most part, in equally obscure journals. I have also
been protected thus far from official Church disapproval of my work
by the almost coincidental fact that my own scholarly interests do
not require me to address questions that may reflect on the authority
or integrity of Church leaders, nor do they threaten the harmony of
present-day Mormon society, partly because I do not seek to place
my work in headlines.
There has been one possible exception to my relative freedom
from official disfavor. This exception is Building the City of God, a
book I did with Leonard J. Arrington and Feramorz Young Fox, on
Mormon communalism. The book was published in 1976 by Deseret Book Company, in a large edition of several thousand copies,
which quickly sold out. Shortly after printing it was placed on a list
of works that could not be cited in Church publications. Deseret
Book retained the copyright, refused to make a second printing, and
refused to allow any other press to publish it until 1992, when it
permitted the University of Illinois Press to print a paperback edition. During these sixteen years, no one from the Church ever spoke
to Leonard Arrington or me about the book or offered reasons for
not reprinting it. Perhaps Deseret Book's handling of the matter was
^Leonard J. Arrington, Feramorz Y. Fox, and Dean L. May, Building
the City of God: Community and Cooperation among the Mormons (Salt Lake

City: Deseret Book Company, 1976); 2d ed. (Urbana: University of Illinois
Press, 1992). Fox had completed the basic manuscript in 1937, then died
in 1957. In 1969, Arrington was asked by the Fox family to update the
manuscript and see it published.
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based purely upon judgments about the economic viability of a second edition, but we couldn't help wondering.8
However, I find one aspect of the problem more important
than the few occasions when Church leaders formally or informally
have questioned the work of scholars writing from within or have
disciplined such scholars. Far more commonly, the researchers
themselves, through the very act of seeking scholarly understanding
of their tradition, find themselves estranged from that tradition or
at least find its power in their lives diminished. Scholarly study of
our own culture can diminish a perceived sense of uniqueness that
often is a component of solidarity and identity with that culture. It
can diminish the power of symbols and symbolic acts to learn that
their origins are identifiable in time and place, sometimes profane
in origin, and that such symbols and acts over time have changed.
Stories of heroism and sacrifice often lose their power when deeper
research reveals that human frailty was intermixed with the more
heroic qualities. And oftentimes the mere contacts and process of
working outside our culture can draw us away, at times evoking
shame or embarrassment for being from such a peculiar community
and tempting us to show the world we are as trendy as anyone else,
with sometimes comic and sometimes tragic consequences.
The diminishing of solidarity with our community is by no
means an inevitable or a universal consequence of doing scholarly
work from within, but it is a common one. Indeed, a few Mormon
scholars I have known over the years who have been subject to formal action had, in fact, long since distanced or removed themselves
from the Church, the formal action only acknowledging a new relationship brought about through their own initiative. The fact that
some have resented and resisted Church discipline, in spite of no
longer being believers, arises, I suspect, from their wish to retain a
sense of Mormon ethnicity, which they understand correctly is still
rather more closely tied to church membership than in many traditions.
So my question ultimately becomes something like this: Should
those embarking on scholarly endeavor from within a tradition be
required to read a warning label? Is the process of seeking to move
8
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out of our own tradition, or to peer into another, by its nature one
that will diminish the power of our tradition to affirm our being and
place in the cosmos? I think there is plenty of evidence that this need
not be so. Richard L. Bushman and Laurel Thatcher Ulrich, perhaps
the two historians of highest renown and reputation who are Latterday Saints, are believing and committed Mormons. But it is nonetheless clear that a good many of my academically inclined friends
over the years have experienced a loss of faith.
I have thus far escaped that loss for four reasons. First, I have
learned to live with a certain tolerance for dissonance. I do not
expect perfection or perfect consistency, not from myself, alas, nor
from Church leaders at any level or in any period. Second, I seem
able to bracket problems that make no sense to me, concluding that,
despite these problems, there is so much which sustains and supports me and which I value in my faith and community that it would
be foolish to leave it because I am not comfortable with all aspects
of it. Third, the discipline of history, and perhaps the span of time
I have personally witnessed, have combined to teach me patience. I
have learned that "this too will pass" or, if it does not, that my growth
and understanding of a matter may change and that I may one day
see very differently the situations that currently strike me as problematic. And fourth, I find folly and moral and ethical shortness in
every human community, including of course academe. But I find
greatness of spirit as well. Why should I turn from the community
that nourished me to embrace another with frailties of its own?
I understand, however, that other very able and fair-minded
people see these matters otherwise and do not find my own resolution of these issues adequate for themselves. I conclude, therefore,
by suggesting that formal action to expel scholars writing from
within the Mormon world is rare; and though often very painful to
the individuals involved, such action is a minute component of the
whole process by which academically minded people take themselves away from their native tradition. Far more important in its
impact on the community and on the scholar is the more subtle
process of estrangement that can lead us to feel distanced and alien,
both to our own culture and to that of others in the broader society.
Yet we in the academy are driven by demons that compel study and
questioning. Very often that study directs us toward our roots and
the past of our own peoples and societies. The rewards of such
endeavors are often rich and affirming to ourselves and our mother
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societies, while, we may hope, opening stimulating and instructive
insights to our colleagues on the outside who would otherwise find
us elusive and difficult of access.

A Jewish Perspective
Robert A. Goldberg

OUR TOPIC POSES two key questions. First, what are the pitfalls of
writing from within our own religious tradition? Second, what are
the advantages? In thinking about the Jewish tradition, my mind
conjures up and fixes upon a quotation from Sheriff Wyatt Earp,
upholder of law and order in Dodge City, Kansas, and later in
Tombstone, Arizona: "The law," he said, "is a funny thing." Similarly, being Jewish and writing from within a Jewish tradition is a
funny thing.
Jews have no hierarchical structure. We don't really belong to
an organized religion. Individual congregations affiliate with different movements—the Reform movement, the Conservative movement, the Orthodox movement, and the Reconstructionists. Ties are
loose, nonbinding. Each congregation is a body, a community unto
itself. The rabbi's authority in each congregation is simply the power
to persuade. When our rabbi in Salt Lake City was asked by a member of the First Presidency: "How far does your authority extend?"
the rabbi responded, "Never beyond the kitchen of my own home—
and usually not even there."
Other than monotheism, there is no binding doctrine, no binding catechism that unites Jews. The individual is in communion with
God as he or she perceives Him or Her. There have been no excommunications of dissenters, of agnostics, or of atheists for at least
three or four centuries. Moreover, there is a spectrum of answers to
the question: Who is a Jew? A fierce debate rages, not only in Israel
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but in this country. It concerns such matters as the mother's religion,
ritual observance, and the conversion practice—all of which suggest
slightly different answers to that complex question.
And that complex question leads us to a larger, more profound
issue. For many Jews, both in Israel and here, Judaism is more than
a religion. It is an ethnicity, a cultural, historical, and ethical identity.
Judaism, then, is more than the synagogue. It is a commitment to
ethical beliefs and codes, a responsibility (tikkun olam) to repair the
world, to pursue goodly behavior, to leave the world a better place,
to help the weak, to support the poor. Such behaviors are performed
not from a desire for heavenly reward or because of fear of punishment. Such, in my mind, is Judaism—a call beyond the self, a call to
activism—not only to Jews but to all of mankind and womankind.
In that context, I would like to focus on two questions: How
has my Jewish identify affected my sense of history? And how have
my experiences and my research, in turn, echoed and fed back to
shape my identity? To answer those questions, I ask that you go with
me on a historical quest that is intensely personal. It is important
and valuable because it reveals the interplay of the historian, the
religious tradition, and the pursuit of history.
About half a century ago, I was born in New York City which
has a critical mass of Jews. That means it is easy to be Jewish there.
Public schools close forJewish religious holidays. Organizations exist
to foster the full range of Jewish belief and Jewish ideas. There are
multiple synagogues, many cultural events, and, of course, a great
many places to obtain Jewish food. You don't have to worry about
being Jewish in New York. That perhaps explains the minimum of
Jewish education I received as a child. I learned the bare essentials
for bar mitzvah, the coming-of-age ceremony by which Jewish boys
and girls at age thirteen assume the responsibilities of adulthood.
The idea was that being and staying Jewish would take care of itself.
But then the unexpected happened. When I was fifteen, my
family moved to Scottsdale, Arizona, a suburb of Phoenix. It was the
mid-1960s, and there was only one synagogue in the entire Phoenix
area. I was the only Jew in my high school. Some hotels and restaurants did not serve Jews. Jews were not allowed to purchase homes
in certain areas. The Phoenix Country Club had just ended its ban
on Jewish members, but the famous Camelback Inn and other resorts were still closed to Jews. At Arizona State University, I found
little relief; there were few Jews and no Jewish student organization.
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What was once familiar, taken for granted, was now gone; and care
packages from the East were poor means to foster a sense ofJewishness.
This isolation and discrimination forced me to understand myself as a Jew. It led me to nurture and cultivate my Jewish identity. I
did it first as a hobby, then as a college major, and then as a profession. I accomplished this by studying American history. Understanding history became my means to rootedness and community.
The subjects I research and write about are intensely personal and
related to my life. In exploring these topics, I know myself as a person
and as a Jew.
An overview of the topics I have researched and published on
will show what I mean by the interaction of identity, history, and the
Jewish tradition. My first subject was the Ku Klux Klan. Most people,
when they hear these words, conjure up an image of Southern rednecks bent upon intimidating and harassing blacks. The 1960s were
a formative period of time for me, and the Klan rode in the 1960s.
This became a very personal experience because my fourth-grade
teacher, Mrs. Schwerner, was the mother of one of the three civil
rights workers killed in Mississippi in June 1964. The civil rights
movement was salient, as was the Ku Klux Klan. I participated in
civil rights demonstrations in New York City protesting discrimination. I was thus drawn to study the Klan. However, I chose to research, not the Klan of the 1960s but the Klan of the 1920s, first as
an honors project at Arizona State University and later for my dissertation at the University of Wisconsin. I was interested in the Klan
of the 1920s because it was the most powerful social movement of
the right wing in our history. It was a national movement, which had
its strongest branches, or klaverns, in Indianapolis, Chicago, Denver,
and Los Angeles. And, perhaps, most important, the Klan movement during this period was primarily anti-Catholic and anti-Jewish,
not anti-black. It is estimated that perhaps 6 million men and women
joined the Ku Klux Klan during the 1920s.
For my dissertation, which became my first book, 1 I studied
Colorado, where the Klan elected mayors throughout the state, a
governor, the lower house of the state legislature, and both U.S.
Senators. I found membership lists with 20,000 names for Denver
Robert A. Goldberg, Hooded Empire: The Ku Klux Klan in Colorado
(Urbana: University of Illinois Press, 1981).
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and the small towns of Colorado and did a statistical analysis. I
wanted to know who these people were, their occupations, where
they lived, their marital status, the size of their families. What I found
was that these Kluxers, these Klansmen and Klanswomen, were not
the fringe, not the poor, not the alienated, but middle-class men and
women, thirty years and older, married with children in stable
homes.
My interest was not simply academic. I learned a lot of things
personally, knowledge that fortified my identity as a Jew. The first
thing I did with my 20,000 names was hit the telephone books. I
wanted to know if any of these people were still alive; I wanted to
interview them. I wrote letters. Foolishly, I used my real name, Goldberg, a Jewish signal; but I thought this was an old movement. AntiSemitism was surely dying in this country. This was the end of the
twentieth century.
From the first thirty letters, I received not one response. I then
switched tactics. I made my middle name my first name and my first
name my last so I magically became Alan Roberts. I sent out thirty
more letters, and guess what? The Klan boys wanted to talk. I now
came face to face with what I would call the beast. What these Kluxers told me was painful and upsetting, but it was also strengthening.
As one Kluxer said to me: "You can tell a Jew just by looking at 'im."
I inquired with unfeigned interest: "How can you do that? What
are their characteristics?"
He said, "Well, you know, they wave their hands around a lot.
Their eyes are shifty. Surely you have Jewish friends."
Another Klanner told me, "You can smell a Jew, because Jews
have Jew-stuff that oozes out of their pores."
In 1980 I was offered a position at the University of Utah and
came to Utah for the first time. I must tell you that my initial look
at Utah stunned me. It looked like Scandinavia. Everybody was
blond. It seemed as if I had zoomed back in time to the 1950s. There
were glass milk bottles. All the women appeared to be pregnant.
Dorothy, this sure wasn't New York. I felt absolutely out of place,
worse than Arizona. My response was to start reading, first about
the Mormon people, and then about the Jews in Utah. I located a
book or two,2 not very good. However, I was particularly struck by
2

Juanita Brooks, History of thefews of Utah and Idaho (Salt Lake City:
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a little curiosity I found in a book on ghost towns in Utah. It seems
that there had once been a Jewish settlement in Sanpete County. A
photograph showed a gravestone inscribed in Hebrew in the middle
of the Utah desert. My interest was aroused. I did some research and
found one article.3
In 1911, two hundred Jewish families in Philadelphia and New
York subscribed money to buy land in Utah to foster a back-to-thesoil movement. They named their settlement Clarion because it was
to be a clarion call to the Jews in New York, Philadelphia, Baltimore,
and Chicago to leave the cities and restructure Jewish life. I looked
at the land records and found names. I put advertisements in Yiddish
newspapers and the New York Review of Books. I also looked through
the telephone directories for the more unusual names—not like
Goldberg and Goldstein but Binder, Okun, and Nilva.
I was able to track down fifty-three of the families who settled
in Clarion in 1911. These fifty-three produced nine journals, ranging
in size from fifteen to two hundred pages, and one survivor. What
I uncovered in Clarion, Utah, was a moment of Jewish time informed
by a mass of materials. I interviewed the sons and the daughters,
who had maintained networks with one another. These people went
on pilgrimages to Sanpete County to touch this moment in Jewish
time. They had preserved the letters and notes. Beingjewish allowed
me entrance. Beingjewish enabled me to understand the nuances
of their lives. I was always struck by the fact that, when I interviewed
these people, they brought in their children, grandchildren, and
great-grandchildren to listen. It was clear that they wanted their own
families to hear this story—that it was a story worth hearing and
teaching, again and again.
I also interviewed Mormon farmers in Sanpete County, and I
was impressed. They remembered the colony. Several had painstakingly collected information about the colony. Generously they gave
it to me. "Take it with you," they said. "Write a book about it. This
is important." Still, I was jarred when I heard Sanpete County people
use the wordjew as an adjective. "Those are the Jew farms, and those
Studies in American Jewish History (New York: American Jewish Historical
Society, 1952).
3
Everett Cooley, "Clarion, Utah: Jewish Colony in Zion," Utah
Historical Quarterly 30 (Spring 1968): 113-31.
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are Jew fences, and those are Jew gravestones." It conjured up images
of Nazi Germany for me all over again.
Clarion, Utah, was one of about twenty Jewish agricultural colonies planted in the United States as part of this back-to-the-soil movement. Others were created in Canada, Argentina, and of course,
Israel. In fact, in 1909, Degania was Israel's first kibbutz, preceding
by just two years the Jewish settlement in Clarion. The Jews in Clarion stayed on the land for five years, struggled against poor soil, no
water, and weather disasters. While the colony officially died in 1916,
some Jewish farmers stayed on for an additional fifteen years in
Sanpete County because they believed they were changing the lives
of a larger population ofJews. That they failed is their history. That
they struggled, that they were greater than themselves, that they
fought for the Jewish people is the legacy they leave to my community. I have great pride in knowing that their story is now incorporated in junior high school textbooks of Utah history.
Again, in my research, I was changed. I learned about Russian
discrimination against Jews. I learned about Jewish left-wing movements and the migration to America. This was self-education and
self-study. I take pride in the fact that I added a piece of the Jewish
mosaic.
My third book related to my activism in the civil rights movement in the 1960s and in Students for a Democratic Society.4 This
study obviously continued my absorption in social movements—collective action by men and women to change America. Again I was
intrigued by the Jewish angle to American activism. Jews participate
disproportionately in social movements. It is estimated that Jews
formed half of the American Communist Party membership in the
1930s and 1940s. The Free Speech movement at Berkeley, Students
for a Democratic Society, and the National Organization for Women
were disproportionately Jewish.
In this book I write of a Jewish socialization process, family
conditioning that fosters a toleration of radicalism, a questioning of
authority, an assertiveness in defense of rights. Even more personally, in my study of the Communist Party of New York in the 1930s
and '40s, I came across the Furriers Union, which was heavily dominated by Communists. When my father came back from World War
4

Robert A. Goldberg, Grassroots Resistance: Social Movements in
Twentieth-Century America (Chicago: Waveland Press, 1996).
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II, he had briefly belonged to this union. I immediately got on the
phone: "Hey, Dad, did you ever hear of Max Green?"
"Sure, I knew Max Green. He was in the Furriers Union."
"Did you ever hear of Abe Silver?"
"I knew Abe—wait a minute," he said. "Who have you been
talking to? Where'd you get those names?"
My father then told me something he'd never told me before.
As a child in the 1930s, he had belonged to the Young Pioneers, a
Communist youth group. This exchange informed a statement he
had made constantly to me during the 1960s: "Whatever you do,
whatever protests you are in, whatever organization you join, don't
sign anything."
My most recent book is a biography of Barry Goldwater, a U.S.
Senator from Arizona for thirty years and a presidential candidate
in 1964.5 Goldwater is credited with birthing the modern American
conservative movement. As a youth, I was absolutely intrigued by
Barry Goldwater. The first political book I read—at age eleven in
1960—was The Conscience of a Conservative (Shepherdsville, Ky.: Victor Publishing Co., 1960). At thirteen, I read Goldwater's other
book, Why Not Victory? (New York, McGraw-Hill, 1962). I knew Barry
had the answers. In high school in New York, my brother and I were
Goldwater's only supporters. In 1964,1 took my mother to the voting
booth, closed the curtain, and turned the lever for Goldwater. Barry
and I have since split company politically. The Vietnam War drove
me to the left and him further to the right, but that's another story.
I was eager to do a biography on Barry Goldwater, to revisit
the site of my adolescent rebellion and to study the Jew who got
closest to the office of the American presidency. Two jokes made
the rounds in the Jewish community during the 1964 campaign, both
in reference to Barry Goldwater's Jewish father and Christian
mother. One went, "Well, we all knew that the first Jewish president
would be an Episcopalian." And the second one, Barry Goldwater
told. While preparing to tee up one day at a club that didn't admit
Jews as members, the club president came running up and said,
"Barry, you're halfJewish. You can't play golf here." To which Barry
said, "Well, since I'm only half Jewish, let me play the first nine
holes."
5

Robert A. Goldberg, Barry Goldwater (New Haven, Conn.: Yale
University Press, 1995).
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In the book, I explore Barry Goldwater's Jewish roots. I trace
the story of his grandfather, Michael Goldwasser, from the shtetl in
Poland to the Arizona outback and eventually to his home in San
Francisco. Here was a man who held to his faith, attending services
weekly on the Sabbath, sending his children to Hebrew school, being
part of a Jewish merchant network out of California that reached to
Arizona, New Mexico, Utah, and Idaho. He was a Zionist, a believer
in a Jewish state in Israel. His son Baron was bar mitzvahed but
became alienated, became assimilated, did not participate in Jewish
organizational activities, and married outside the faith. Barry Goldwater's first memories are of Christmas, sitting in the lap of Santa,
who interestingly enough was played by Aaron Goldberg, another
Jew who lost his way. Barry's father never mentioned his Judaism,
and Barry mused to me during one interview, "Here I am, a halfjew,
and I don't know a goddamn thing about it."
But Barry Goldwater's Judaism was not so easy to escape. At
Virginia's Stanton Military Academy where he went to high school,
he faced anti-Semitism. According to his yearbook, his nickname was
"Goldberg," which surprised me. I interviewed his roommate who
told me: "It was better than calling him 'Kike.'" Barry Goldwater
told me, "I had to go back east to learn that Jews were somehow
different." Rather than sensitizing Barry Goldwater and giving him
greater awareness, he accepted the anti-Semitism in silence. He
made no protest, and he ran from his identity. When he pledged
Sigma Chi at the University of Arizona, he did not object when his
closest friend, Harry Rosensweig, a Jew, was denied admission because Sigma Chi had a "no Jews" policy. As president of his country
club, he maintained a strict exclusionist policy; and when the Jews
of Phoenix were seeking to open restricted clubs, Barry Goldwater
would not assist them. In fact, he held his press conference conceding defeat to Lyndon Johnson after the 1964 election at the most
notorious restricted club, the Camelback Inn. Barry Goldwater
never came to terms with his heritage. He never accepted it and
never understood it. He always had a sense of ambivalence because
his Jewishness made him feel different. It made him uncomfortable.
He had a recognition, which I feel that all Jews in this country know,
feel, and fear—that in this golden land of freedom and opportunity,
we are not at home. As a minority, we face hostility. Jews feel a
need—as I would argue every minority does—to accommodate, to
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adjust, and to assimilate. This makes us more Jewish at home and in
our community than we are outside.
In conclusion, I hope that this roundabout excursion has shed
light on the questions of history thinking and history-writing, and
their interconnections with ethnic and religious identities. Who I am
shapes what I study, the questions I ask, and my interpretation. Still,
my interpretations are bound by my personal and professional integrity. I have been privileged. I have never been restricted nor
intimidated by community authority or censors. My hope is that my
work is free from denial, excuse, or mindless glorification. If not, my
exploration of the past would short-circuit my larger goals. To explore the past is to understand my self, my community, and my
people.

APOSTOLIC DIPLOMACY:
T H E 1923 EUROPEAN MISSION OF
SENATOR REED SMOOT AND
PROFESSOR J O H N A. WIDTSOE
John C. Thomas

1923, REED SMOOT AND J O H N A. WIDTSOE, apostles in the
Church of Jesus Christ of Latter-day Saints, embarked on an unusual summer journey. Leaving America on 4 July, they crossed
the Atlantic and visited eight countries in about four weeks. When
their ship returned to New York on Monday, 13 August, Widtsoe
called their journey "a most successful mission though hurried
unsatisfactory trip." More than a quarter century later, he remembered it as "one of the greatest missionary exploits in the history
of the Church."2
The apostles' main task was to win over unfriendly officials
IN
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and opinion leaders, thereby easing restrictions that were hampering missionary work in the Scandinavian countries. The First Presidency and Council of the Twelve rested their hopes on two primary considerations: first, the Church's much-improved relationship with the American political elite, embodied in Smoot's
national prominence; and second, professional credentials and attributes that made both men formidable representatives of Mormonism's message.
The apostles returned from their mission convinced that Latter-day Saints finally had a friend in the U.S. government and that
the Church's work would benefit from the rise of American political
and economic power. They also perceived defenders of religious
liberty among Europe's elites, although political and economic crisis
lurked in the background. Another lesson they learned was the value
of engaging the news media and other elites directly, personally, and
selectively. In public, both men extolled the Church's improving
reputation and the consequent opportunities to spread its message
more effectively. In private, they acknowledged divine aid and guidance in overcoming the obstacles they faced. When Widtsoe returned to preside over the European missions in 1927, he applied
the lessons of 1923 to his work there. In addition, the summer mission of Elders Smoot and Widtsoe foreshadowed—and may have
influenced—the method and message of later Church leaders, including President Gordon B. Hinckley.3

^Earlier writers have given little attention to this significant
"mission," ignoring the substantial array of primary sources that describe
the men's experience, place it in context, and suggest its impact. Thus, in
Widtsoe's autobiography, Andrew Jenson's history of Scandinavian
missions, Thomas Alexander's history of the period, and Milton Merrill's
biography of Smoot, the trip receives only superficial treatment. Widtsoe,
In a Sunlit Land (Salt Lake City: Milton R. Hunter and G. Homer Durham,
1952), 186-89; Jenson, History of the Scandinavian Mission (Salt Lake City:
Deseret News Press, 1927), 469-70,503; Alexander, Mormonism in Transition
(Urbana: University of Illinois Press, 1986), 234; Merrill, Reed Smoot, 154-55.
In Harvard Heath, ed., In the World: The Diaries of Reed Smoot (Salt Lake

City: Signature Books, 1997), chap. 15, Heath suggests the mission's import
by titling the 1923 entries "A Summer in Europe." Where necessary I have
supplemented this published abridgement, with the unabridged typescript
version of the diaries.
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REVERSING THE EFFECTS OF WAR AND
DIPLOMATIC DISCRIMINATION

World War I drastically reduced the size of the LDS missionary force outside North America. Church leaders moved American
missionaries out of warring nations in 1914 and fewer young men
were eligible for missionary service after the United States entered
the war in 1917. Although the Scandinavian countries were neutral, the number of American missionaries plummeted there as
well, from 145 in 1913 to 37 in 1915. No American missionaries
were sent to Scandinavia after 1916; and by the end of 1918, there
were only 15 "Elders from Zion" serving in all of Denmark, Sweden, and Norway.4
In autumn 1918, the First Presidency, then consisting of
Joseph F. Smith, Anthon H. Lund, and Charles W. Penrose, informed Reed Smoot of the "critical condition" of the Scandinavian
missions. The few remaining American elders were "looking for
their release" and it was necessary to send at least three or four
"experienced elders" to each country right away. Even this modest
move proved difficult: In 1920 there were only fourteen American
missionaries in the region and by 1923 the number had climbed
only to twenty-two.
Even before the war's end, Smoot had contacted the embassies
of various nations in an attempt to secure visas for missionaries.
Governments were slow to respond. Smoot's first breakthrough
came when the British government agreed to resume granting visas
to missionaries in the spring of 1920. The First Presidency wrote
Smoot to express their hopes "that the other countries in Europe
will follow the good example of Great Britain."6 Yet progress re^Jenson, History of the Scandinavian Mission, 533. According to this
same source, over two hundred missionaries from the United States were
serving in Scandinavian missions in 1910.
5
First Presidency, Letter to Reed Smoot, 22 September 1918, Reed
Smoot Papers, MSS 1187, Box 47, fd. 9, L. Tom Perry Special Collections
and Manuscripts, Harold B. Lee Library, Brigham Young University, Provo,
Utah (hereafter cited as Smoot Papers); Jenson, History of the Scandinavian
Mission, 533.
6
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mained modest and inconsistent, hampered by officials cool to the
petitions of an upstart religion best known for polygamy.
Ironically, repressive regulations and propaganda against Mormon missionaries stemmed in part from America's nineteenth-century diplomacy.7 Secretary of State William Evarts's infamous "circular" of 1879 had urged foreign governments to "check" Mormon
emigration and to interfere with Mormon missionaries and emigration agents, describing them as "criminal enterprises" that sustained
the Church's resistance to American anti-polygamy laws through the
addition of new members from overseas. Foreign governments who
disrupted Mormon operations abroad would, in Evarts's view, cultivate the "peace, good order, and morality" becoming to "all civilized
countries." The State Department circular also directed U.S. diplomatic officers abroad to employ "the public press" to inform others
of the U.S. government's determination to "eradicate this institution."8
Not until 1895 did the State Department repudiate its policy
toward the Church. At that time, Assistant Secretary of State Edwin
Uhl told the U.S. consul in Tahiti that "repressive action" should
not be applied because "polygamy is no longer announced as the
chief tenet of Mormonism." Under these new conditions, he explained, "the church has the same civil rights as are enjoyed by
other religious bodies." That said, the views of governments and
societal elites often lagged behind the shift in official U.S. policy.
In addition, an otherwise even-handed regime might obstruct Mormon proselyting because of the complaints of competing churches.
Letter to Smoot, 19 June 1920, Smoot Papers, Box 47, fd. 1.
7
Perhaps the best treatment of the religious and political context of
anti-Mormon regulations of the time is Carl-Erik Johansson, "History of the
Swedish Mission 1905-1973" (M.A. thesis, Brigham Young University,
1973), 38-57. Unfortunately, it overlooks the apostles' 1923 visit.
8
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9
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When Swedish newspapers attacked LDS missionaries as "secret
emigrant agents" in 1912 and when legislators debated (and rejected) a resolution to ban "Mormon agents," they tapped into
stereotypes that the American government had helped create a
generation before.
In March 1921, Smoot met with Secretary of State Charles E.
Hughes to request that the State Department help "secure the removal of certain restrictions" on missionaries in Denmark, Norway,
Sweden, Switzerland, Holland, and South Africa. These restrictions,
he said, were "very embarrassing and burdensome to the work of
the Church."11 Almost immediately, however, a minor crisis erupted
in Sweden: the government announced that four missionaries must
leave before the end of April. The First Presidency directed Smoot
to invite Swedish authorities to visit Utah, all expenses paid, to judge
the Church firsthand. Swedish diplomats rejected the offer and told
the U.S. Minister in Stockholm, who appealed for leniency, that the
expulsion would not be postponed. Officials reasoned that missionaries broke the law by "inducing proselytes to leave the Swedish State
Church without the permission of the King" and that there could be
no appeal of the expulsion decision. Even so, it appears that local
Swedish authorities took no definite measures to enforce the decision and the crisis eased somewhat.12
10

Notice of the new policy first reached U.S. diplomats in Denmark
in 1897, when they were told that LDS missionaries "have the same
impartial protection as other American citizens." Ibid., 121-23. For a
synopsis of related cases and correspondence, see Susan L. Fales and Chad
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Bibliography (Salt Lake City: University of Utah Press, 1989). See also John
C. Thomas, "'Evarts' Folly? A Closer Look at the Measure and the Man,"
paper presented at the Mormon History Association Conference, Aalborg,
Denmark, June 2000. Jenson reported the 1912 and 1914 incidents in
History of the Scandinavian Mission, 459-62.
n
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First Presidency, Letter to Reed Smoot, 8 April 1921 and Charles
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A MORE DIRECT APPROACH

A year earlier, in May 1920, Church President Heber J. Grant
had suggested sending Smoot on a tour of Europe's capitals, possibly
accompanying him personally. In April 1921, during the Swedish
"crisis," the senator explained that any emissary sent should have a
letter of introduction from the Secretary of State. A few weeks later
Smoot wrote that if conditions did not improve and if President
Grant approved, he would secure such a letter and go to Sweden
himself. In July, the Swedish government demanded the departure
of seven elders. Apostle George Albert Smith, president of the European Mission, urged Smoot to visit the region, saying that it "would
be productive of great good, particularly [in] Norway, Sweden and
Denmark." A month later, President Smith told Smoot that the missionaries had so far avoided expulsion but that he thought that the
senator should correct the "injustice" with a visit. From Sweden, the
new mission president wrote that "persecution from the Clergy" and
a few malcontent legislators was the source of trouble. The problem
could be resolved if "authorities . . . . whom we cannot get at, knew
the truth." 13
In August 1921, Grant wrote Smoot that "some of us" would
need to visit Europe to resolve the problem. President Grant suggested that "if you could go . . . we might get a hearing." In turn,
Smoot suggested taking Widtsoe as a companion or, if "early action"
were required, to send Widtsoe with another apostle. Since their
case was "so just" and since Smoot was unable to leave Washington
for several months, it might be "just as well" to send Widtsoe, he
summarized. However, the Swedish mission president suggested
postponing any action until after parliamentary elections and the
First Presidency agreed to wait. Despite an exchange of letters on
the subject in the spring of 1922, no concrete plan emerged until
1923.14

"providence," the efforts of U.S. diplomats, and Smoot.
13
Heath, 28 May 1920, In the World, 439; Smoot, Letter to First
Presidency, 17 April 1921, Smoot Papers, Box 47, fd. 1; Reed Smoot, Letter
to Oscar Soderberg, 7 May 1921; George Albert Smith, Letter to Smoot, 6
July 1921; and Isaac Thunell, Letter to Smoot, 29 August 1921, Smoot
Papers, Box 47, fd. 12.
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On May 23 while the Smoots vacationed in California, the senator received an irresistible invitation. A. D. Lasker of the U.S. Shipping Board telegraphed Smoot that he was "intensely anxious" for
Senator and Mrs. Smoot to sail on the Leviathan's maiden voyage to
Europe, departing from New York on 4 July 1923, and then address
the Pilgrims Society in London on July 12. The Leviathan had been
captured from Germany during World War II and subsequently
renovated with federal funds.15 Smoot immediately accepted the
offer. A few days later, however, he and his wife, Alpha ("Allie") M.
Eldredge, decided her health was too fragile for her to accompany
him.
Smoot returned to Salt Lake City at the beginning ofJune and
discussed this opportunity with Charles W. Penrose and Anthony
W. Ivins, counselors in the First Presidency. "They both want me to
be sure to go," he noted. Two days later, the First Presidency and
Twelve decided that Widtsoe should accompany Smoot across the
Atlantic, then go to Scandinavia. Their mission: "to try and secure
the repeal" of laws "prohibiting Mormon missionaries from entering
those countries." A week later, Smoot wired Lasker asking permission for Widtsoe to take his wife's place on board. That same day,
the DeseretNews reported briefly: "Dr. John A. Widtsoe and Senator
Reed Smoot will shortly visit [Denmark, Sweden, and Norway] in
order to secure greater liberties there for LDS missionaries." This
was the only newspaper account that identified the Church's purpose for the trip. 16
of the First Presidency, edited by James R. Clark, 6 vols. (Salt Lake City:
Bookcraft, 1965-75), 5:202; Smoot, Letter to Heber J. Grant, 7 September
1921, Smoot Papers; Heber J. Grant, Letter to Smoot, 14 September 1921,
Messages of the First Presidency, 5:203-4, 212-13.
15
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SPECIAL AMBASSADORS

In Smoot and Widtsoe, the Church had two able ambassadors.
Sixty-one-year-old Smoot, a fourth-term senator and chair of the
Finance Committee, was near the pinnacle of his political career.
President Warren G. Harding had offered him an executive post as
Secretary of the Treasury in 1920, consulted with Smoot concerning
his cabinet appointments, and, in 1922, appointed Smoot a member
of the Foreign War Debt Funding Commission, where he worked
with Secretary of State Charles E. Hughes, Secretary of the Treasury
Andrew W. Mellon, and Secretary of Commerce Herbert Hoover.
Harding had recently agreed to visit Utah as Smoot's guest. Smoot
was also second in seniority in the Quorum of the Twelve and the
son of a Norwegian mother who had emigrated to America after her
conversion. His political responsibilities and connections could be
expected to secure him a hearing in foreign capitals, and his family
background provided a personal connection to Scandinavia.
Fifty-one-year-old Widtsoe was a widely respected soil scientist,
a Norwegian native who had last been in Europe at the turn of the
century when he completed a doctorate in physical chemistry at the
University of Goettingen. After emigrating to Utah in adolescence,
he had grown up in Logan and then gone to Harvard. At the time
of his apostolic call, he was president of the University of Utah and
had earlier headed Utah Agricultural College (now Utah State University). His early assignments in the Council of the Twelve included
Church Commissioner of Education and director of the Utah Genealogical Society. Fluent in Norwegian, he spoke other European
languages as a result of his graduate studies there. 18
Widtsoe, whom Grant had ordained an apostle in March!921,
l7

See Heath, 8 December 1920, 21 February 1922, 18 April 1922, In
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was the junior member of the quorum and still adjusting in some
ways to the apostleship. His call had brought decidedly mixed reactions from his associates and friends in academia; he remembered
being asked "what kind of madness had overtaken me, to resign a
most honorable post for one that had no standing and little meaning
in the world." In addition, he grappled with reduced "freedom of
initiative" and with a two-thirds cut in his income that required material sacrifices. Shortly before receiving the call to accompany
Smoot to Europe, he had celebrated twenty-five years of marriage
to Leah Dunford. Lacking the funds to buy any silver for the anniversary, he secured permission to spend three uninterrupted days
with his wife.19
Smoot's stature in the eyes of foreign dignitaries and the press
depended in part on his relationship with Harding; and in the days
before their departure from Utah, he devoted most of his time to
the Presidential visit.20 He met Harding's train at Ogden on 26 June
and accompanied him for most of his tour, which included a patriotic welcome into Salt Lake City, a round of golf with Grant, a speech
at the Tabernacle, and a visit to Zion National Park. After Smoot
returned to Salt Lake City early on Thursday, 28 June, he spent the
morning "crowded with callers [while] getting ready to leave for my
European trip," then left town on the 1:00 P.M. Los Angeles Limited,
bidding Allie farewell at Ogden. 21 Widtsoe took a different train the
same day.
Widtsoe would be the "business manager" in the companionship, handling money, language, and luggage; but he also made plans
to find and acquire books for European genealogical research. Widtsoe had a ticket to Harding's speech in the Tabernacle and presumably attended but otherwise had little or no contact with the Presidential party.22 Although he had not felt that he was "under an
unusual strain" in the weeks before his departure, he admitted that
"so it must have been," for soon after boarding the east-bound train
19
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on the night of June 28 he "found [himself] in a state of physical
collapse." Three decent nights' sleep on the train and abstinence
from meat helped restore him to equilibrium by the time he wrote
his wife from Buffalo, New York, on Sunday, 1 July.23
FINAL PREPARATIONS IN WASHINGTON AND NEW YORK

The traveling companions separated in New York City. The
senator continued on to Washington, D.C., on Sunday, went straight
to his office, and worked with his clerks for "the balance of the day."
He was in his office at 7:00 A.M. on Monday, 2 July, and then made
the rounds for letters of introduction, passports (direct from the
Secretary of State), and tickets. At 11:00 p.m. he arrived at the railroad station, "tired out," and left for New York on the overnight
24

train.
Widtsoe, like Smoot, stayed busy on Monday, getting "peeps
behind the scenes" as he met with Scandinavian officials in New
York. He went first to the Swedish Consulate, where he was summarily "waved . . . to a chair" to wait. He recounted the experience with
entertaining details in a lengthy letter to Leah:
The silence was oppressive. No one dared to speak. . . . I got nervous,
arose from my chair; paced the floor; summoned the courage of my
viking ancestors, and approached the clerk. . . . He frowned, waved
me back 'Pleeze take a seett.' I answered, weak but courageous that
I did not think he could do [anything] for me but that the Consul
General no doubt could be of assistance to me. Well, what did I want
to see the Consul about? Well, I preferred to tell the Consul myself.
And then, I sprang on him one of my professional cards. He read a
little, the card looked good; he softened in manner, disappeared into
the distance, and in a few minutes I was sitting in the presence of the
Vice Consul, as the Consul was off on his vacation. Thus the cost of
the professional cards has already been justified.
The two m e n "had a long and serious talk" lasting forty-five
minutes. Widtsoe's impression was that Swedish officials "would
23

Leah Widtsoe, Letter to Marsel Widtsoe, 20 June 1923, Widtsoe
Collection, B92, Box 2, fd. 3, Utah State Historical Society (hereafter
Widtsoe Collection); John A. Widtsoe, Letter to Leah Widtsoe, 1 July 1923,
Widtsoe Family Papers.
24
Heath, 2 July 1923, In the World, 241; Smoot, Diary, 1, 2, 3 July
1923.

140

The Journal of Mormon History

rather not know when Mormon missionaries go to Sweden; but that
the New York office has discretionary powers." He also came away
convinced that pressures against Latter-day Saints in Sweden were
"insidious . . . and originating in the National Church. It will be no
easy thing to change present conditions." Yet at the end of his audience he felt he had "a new won friend" as well as a promise of
"gentler treatment of our missionaries hereafter." Reflecting on his
success with the business card, he wondered "why we do not use a
little time and money to establish the personal touch. As Her Doktoren, I was bowed out of the office by the humbled clerk."
He next visited the American-Scandinavian Foundation, from
which he had previously requested letters of introduction that would
help him gain access to genealogical archives during his journey.
"[They] had looked me up thoroughly," he found, and he secured
the authorization he needed and "left another friend" at the offices.
"Then the spirit led me," he recounted, to the Foreign Language Information Service, "the existence of which I had smelled
out" before leaving Salt Lake. He asked for the manager of the
Norwegian section and was "received very kindly" by Mr. H. SundbyHansen. After they had "sized each other up," Widtsoe "frankly told
him I had come to learn from him if he knew what regulations
existed in Norway against Mormon missionaries." Sundby-Hansen,
he soon discerned, was "half a Mormon" who had attended LDS
meetings before but who declined to commit himself to the religion.
He informed Widtsoe that "the last Mormon row in Norway came
about because two young Mormon missionaries were caught preaching in one of the mountain valleys. I admitted the danger to the
Norwegian nation, should two such men be allowed to go loose. He
laughed."
Warming to Widtsoe, the man volunteered to telephone the
Norwegian Consul General, "a personal friend." The apostle wryly
reconstructed part of this apparently three-way conversation for his
wife:
Yes, no Mormon missionaries are allowed to enter Norway. Mormons
may go there as visitors, but not to propagate their Church. Is there
such a law? Yes, it is in the constitution! Whew! Are you sure of that?
Yes, I think I am. I said to Sundby-Hansen that the only weakness in
that statement was that the Norwegian Constitution was written in
1814, i.e. 16 years before the Mormon Church was founded, and 38
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years before Mormonism was preached in Norway. Well, that showed
there was work for tomorrow.
The Norwegian manager then introduced Widtsoe to his counterparts in the Danish and Swedish sections. Tongue in cheek, Widtsoe summed up their views: "Denmark has no law against the Mormons, but does not want missionaries; Sweden is more tolerant, but,
frankly, would prefer that they stay away. Ah! Ah!" By day's end, he
was convinced that neither the "people" nor the "politicians" posed
much of a threat, but that "clergy of the established churches" would
likely provide "stubborn resistance" to the erosion of their privileged
position. The interviews made him cautious, but hopeful. "I see no
direct way out, but God will help. The mission is certainly delicate.
A false move, and—an explosion." Still, he wrote, we (General
Authorities) "must get out oftener, and meet those whose hands are
on the control apparatus," rather than relying solely on "fine" but
"helpless" young missionaries.25
Smoot arrived in New York on Tuesday morning, 3 July, "tired
out and under a high tension." After breakfast, Smoot secured a car
and driver from the Shipping Board and the apostles made "a mad
chase to have our passports visa'd," at $10 each, by officials of Britain, Norway, Sweden, Denmark, Germany, and France. Smoot anticipated visiting Belgium and Switzerland as well, and Widtsoe wondered how they would complete this round before 7 August, the date
the Leviathan sailed for home. In the afternoon, Smoot attended to
senatorial duties alone—visiting the headquarters of the Shipping
Board and meeting with George Harvey, the American ambassador
to Great Britain, to discuss Smoot's upcoming speech in London to
the Pilgrims Society.26
Smoot had long since learned the need for successful—and
selective—engagement of the press. On 1 July his comments on taxes
made the front page of the New York Times, and on the day he sailed
an editorial—"Miracles Are Rare"—labeled him the preeminent
authority on the country's fiscal matters. Interestingly, the Times'
writers entirely missed the Church purposes of Smoot's trip, explain-
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ing that the senator was in New York "preparatory to sailing for
Europe, where he will study the economical conditions of England,
France, Belgium and Germany." The paper quoted Smoot as saying
that he expected to return to the states in early October. 2
Widtsoe's final errands were stowing their luggage and meeting again with the Norwegian consul. When he arrived he found
that there was "not much gaiety. . . . But, I took my time. The
Consul mellowed." In the course of the conversation, he learned
that there were constitutional prohibitions against Jews and Jesuits
but that the law was leniently applied. "'We don't think just as our
fathers thought,'" the officer admitted, and Widtsoe mused that
"they might change about the Mormons too." He concluded, however, that "little can be done on this side of the ocean." Still,
Widtsoe's efforts in New York impressed his family. After reading
his account, his twenty-four-year-old daughter Anna, who had
served a mission in the Southern States, predicted confidently:
"Your mission over there will prove successful as [were] your visits
to the 'great men' here."
RIDING LEVIATHAN:

PUBLIC AND PRIVATE PASSAGE

The Leviathan's departure, on the well-chosen date of 4 July,
was a major event. The maiden voyage of what some claimed to be
the world's fastest passenger ship made the front page of the New
York Times, brought ten thousand spectators to the harbor, and intrigued people across the country. Smoot thought the ship was "the
most magnificent on earth" and "a city within itself," their stateroom
"fit for a President of the United States." Widtsoe was equally impressed with "this monstrously huge boat" but felt that he and Leah
had shared a better stateroom on the Matsonia years before.29 "Sena27
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tor and Mrs. Smoot" appeared among the "notables" on the long
passenger list; it did not reflect Widtsoe's substitution. During the
voyage, the senator remained in contact with the press, which informed its readers, among other tidbits, that he was free of seasickness and that he believed an enduring European peace required "the
assistance of America . . . on American principles."30
As a public figure, Smoot was much more active socially than
Widtsoe. He gave speeches on 4 and 7 July aboard ship, attended
other formal gatherings, and talked to journalists and other officials.
At invitation-only tea parties, other guests asked for his autograph.
He was a frequent guest at Lasker's table, where they discussed the
needs of the U.S. mercantile marine. He also enjoyed touring the
ship and sampled so many evening entertainments (lectures, recitals,
dancing, and movies) that he rested less than he might have liked,
he confessed to Allie. He wrote her only once, on Tuesday, 10 July,
the last day at sea. The real work would "begin as soon as I reach
London," he averred, but even in transit he had talked about Mormonism. In his Independence Day speech, which Widtsoe judged
the best of the evening, Smoot testified of "his conviction that this
nation was and is of God; that the constitution is an inspired document.
Widtsoe, who kept much more in the background, had more
time for reading, writing, and contemplation. He wrote four letters
to Leah—commenced on 5, 7, 9, and 10 July—and he added to the
first one on July 8. By July 8, he wrote, a "routine" was in place:
"sleep, eat, walk, talk, read—over and over again." Philosophizing on
human nature aboard ship, he concluded that "there is yet much to
do before this old world is clean. The silly, the sane, the wise and the
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foolish, are all present, and by this time we are learning how to
classify each other."32
On Saturday, 7 July, Widtsoe wired Apostle David O. McKay,
president of the European Mission, of their approaching arrival. He
also sent the first word of his visit to his twenty-year-old son, Marsel,
a missionary in England. Clearly Widtsoe was worried about his and
Smoot's itinerary, which seemed unclear even as the ship approached England. In his letter of 9 July, he told Leah that he
thought Smoot planned to stay in London through the 15th, then
visit Paris, the battlefields, and Germany. But there "the story
stopped," and he was puzzled about how they would fit everything
in, "especially since he seems thoroughly earnest about the mission
to Scandinavia."33
As this letter suggests, Widtsoe felt very much the junior companion responding to Smoot's directions, rather than a full partner
in the planning phase. He hinted at some dissatisfaction: He would
be more comfortable about travel plans if he were "in charge."
"Brother Smoot is very considerate and kind; yet this, necessarily, is
his trip." Smoot had omitted "no luxury that a Senator of the U.S.
should not have," and Widtsoe, whose finances were pinched, estimated that the trip cost over $1500 each.34 On 7 July, he wrote a
somewhat cryptic assessment of their relationship:
The Senator and I get along very well. He is kind; and very much
engrossed in the work of his life, which might by some people be
thought neglect. More of that when I see you. He has done a great
work for our people these many years; and for the honor that now
comes to him, he has paid a big price. I am with him to support him;
and not to magnify myself.
On a lighter note, the professor recounted giving Smoot a shaving
lesson. He reported that the pupil "did very well—only one cut to
remind him of the contest."35 Smoot commented only once about
32
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Widtsoe: "Dr. Widtsoe is a fine companion . . . [who] looks after
every detail."'
Both men missed their wives. "I am too old for solitary journeys," Widtsoe brooded, "My! What a time we could have if you were
h e r e . . . . I dreamed of you all last night." Smoot, accustomed to long
stretches away from Allie, still wrote: "I miss you so much."'
DOING "SOME GOOD" IN ENGLAND

The apostles entered England on Wednesday, 11 July, in a heat
wave. Marsel Widtsoe met them at the London train station, and the
visitors checked into the Royal Palace Hotel. Smoot was scheduled
to speak at the Pilgrims Club banquet that night. When their luggage
failed to arrive, he scanned the hotel register, found a Mr. Thomson
of New Orleans, and borrowed his suit for the speech. "I shall say
nothing of the length of the pants or size of the coat," he wrote home,
"for tight and short as they were they served for the occasion," and
even brought a laugh when he told the audience of his misadventures. He shared the platform with Supreme Court Justice George
Sutherland, a British-born Utahn. Pleased with his reception by "all
the titled ones" and buoyed by the success of his speech, Smoot
called it "Utah's night." Meanwhile, the Widtsoes enjoyed a night at
the theater. 38
On Thursday morning, Smoot and Widtsoe called at the U.S.
diplomatic offices and then separated at lunch. After a long fatherson chat, the Widtsoes went to interview a British genealogist and
visit some genealogical bookstores. Smoot spent the afternoon with
a commerce official, visited the House of Commons, met other notables, and gave an interview to a Daily Express reporter. He ex-
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pressed the faint hope that it would not be "garbled" and found the
results, published on Friday "not as I gave it but fair in the main."
The Millennial Star reprinted the article, noted that it had also run
in the Newcastle Sunday two days later, and added a footnote in line
with Smoot's view that polygamy had been practiced by 2 percent
of the Church population, not 20 percent as the newspaper had
reported. 39
On Friday, Smoot met again with American and British statesmen. He asked the U.S. Charge d'Affaires to arrange an appointment with Prime Minister Stanley Baldwin on Friday, but found that
the premier was out of town until Tuesday. Smoot was now determined to leave Britain on Monday night to "tend to the Church work
first." In lieu of an audience with Baldwin, U.S. officials arranged a
Monday meeting with Montague Norman, governor of the Bank of
England. Smoot's original itinerary had put France, Belgium, and
Germany first, but now he saw that time was too scarce. Given the
uncertainties of transportation and appointment-making, it seemed
best to go to Scandinavia first, then fit other plans into whatever time
remained before their ship sailed on 7 August.40
For some time Widtsoe had worried about how the Scandinavian leg of the trip—its central purpose, in his mind—would be accomplished. Smoot's new plan likely reassured him, but he still
doubted that they would be able to "complete more than a small
part of the job. . . . This hurry is wearing me out, and it is hard on
him," he wrote his wife. "However, I am here on a mission and under
orders. I am obeying." For his part, Widtsoe spent an hour at Britain's Religious Education Association and continued his genealogical research. Both activities pertained to his church responsibilities
and "surely the Lord has helped me these two days," he wrote. 41
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On Saturday, 14 July, Widtsoe divided his time between a visit
to the British Museum with Marsel and unraveling "a lot of red tape"
associated with the revised travel plan.42 On Sunday, the two apostles
presided over three sessions of conference in London, with each
speaking twice. Widtsoe summed up their feelings when he said, "I
met many of the Saints. My heart was tender over them." 43
Both men's optimistic discourses were reported in the Millennial Star. Before long, declared Smoot, Latter-day Saints would be
"known as they are, and not as they are represented" by critics. New
technologies would make it increasingly easy to spread the gospel
throughout the world. Eventually, "all barriers will be broken down,
and the world will become one great sphere in which distance will
be eliminated." Widtsoe used the senator as a case study of changing
attitudes. Even though Latter-day Saints had formerly been seen as
the "scum of the earth," he told how "the 'Mormon' Apostle" had
been treated as "the guest of honor" on the Leviathan.
On Monday morning the apostles posed with some ninety-two
missionaries for a group picture, addressed the group, and then
tended to their respective duties. Widtsoe dealt with tickets and
baggage and bade farewell to his son. Smoot ate lunch with Governor Norman of the Bank of England, along with "fifteen leading
businessmen," and other "Lords and financiers," discussing U.S.
politics and the Ruhr crisis.45 He and a wealthy Latter-day Saint
named Ralph Pugh then drove to the country estate of Lord Beaverbrook, a newspaper magnate where they "sat out under the trees
and discussed the Ruhr situation," the recent Anglo-American debt
settlement, and other current events. When the talk turned to MorFamily Papers. Widtsoe continued this letter on subsequent days.
42
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monism, Beaverbrook admitted that "he had become convinced that
the attacks [in Daily Express articles] were unjust." When Smoot "[assured] him they were" he agreed to stop publishing them. During
the afternoon, they met another prominent Fleet Street figure, Sir
Edward Houlton. Smoot felt encouraged: "Had a wonderful day and
hope I have accomplished some good for our people." At 8:35 P.M.,
Smoot and Widtsoe left the Liverpool Street Station headed for
Harwich, where they would take an overnight ship to the Netherlands.46
DENMARK: "MOST PLEASANT AND PROFITABLE "

After facing Holland's "passport fiends" (Widtsoe's term), the
men boarded a train. Watching Holland's countryside roll by, Widtsoe was impressed. He praised the "honest and substantial" character of the Dutch and even complimented the well "trained" dairy
cattle who left the unfenced crops alone. At the German border,
there were "trunks to be opened, passes examined; tips paid and so
on." Both men noticed the "absurd" state of hyperinflation in the
country—Widtsoe told how his ten dollars bought about two million
Deutschmarks (DM); Smoot wrote that a glass of water cost 20,000
DM, a piece of bread 12,000 DM.47
When they reached Hamburg they were behind schedule, with
only fifteen minutes to change for Copenhagen. Only moments before the Copenhagen train departed, they learned that the luggage
was still in Benthein, "the frontier town," so they decided to stay in
Hamburg overnight. Soon after dinner, a porter produced the
trunks. Widtsoe was annoyed. "It was simply a concerted game to
get more money out of us, and to compel us to spend some money
in Hamburg." Both men criticized the constant need to pay tips to
get results, a practice that made an American "the natural victim,"
according to Widtsoe.48
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At the station, the apostles met Robert Wood Bliss, newly appointed U.S. Minister to Sweden, and arranged to call on him in a
few days. The only incident to mar the next leg was a demand at the
German-Danish border that Widtsoe surrender surplus currency.
The senator came to his rescue, brandishing a special order that the
German ambassador had given him in London. They checked into
Copenhagen's Palace Hotel and found "the best [cooking] we have
had since leaving home," a "splendid room and bath," and a "glorious Danish bed." 49
On Thursday, 19 July, the apostles met with John Hansen, president of the Danish Mission, who had few complaints, even though
he had only eight elders. Smoot felt that a better meetinghouse
would help the cause. They also arranged appointments with American and Danish officials for Friday. Perhaps the day's most important
event was Smoot's forty-five-minute interview with Ole Cavling, a
reporter of the leading daily newspaper, Politiken, about "American
politics and Mormonism." 50 Widtsoe translated the two-column
story the next day for Smoot and David O. McKay, who joined them
early that morning to accompany them on this most important stage.
Smoot thought the article "very fair" and even liked the photograph;
but Widtsoe and McKay enthusiastically thought that the favorable
story alone "was worth all the time and expense of the trip." Widtsoe
considered it to be "the first time our people have had such recognition."51
After inspecting the mission headquarters, Smoot, Widtsoe,
and McKay went to see U.S. Minister John Prince, who received them
warmly and, since the Ministers of Foreign Affairs and Religion were
both out of town, arranged a meeting with Count Eduard Reventlow,
director general of the Ministry of Foreign Affairs. Smoot and Prince
met the count that afternoon, and Smoot found that Reventlow lived
up to his reputation as "a very bright and active young man." After
discussing international politics, Smoot described the missionary
problem and "told the Count I had come all the way to have conditions changed." He briefed the official on polygamy's discontinu49
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ance, and Reventlow "saw no reason why we should not be treated
as all other church organizations" and promised to say as much to
the Minister of Religion. He added, however, that the government
was sensitive to the Lutheran Church's "dwindling... numbers" and
also suggested calling elders something other than "missionary,"
which carried unappealing connotations. Prince endorsed Smoot's
comments and agreed that the day's negotiations had been "most
pleasant and . . . profitable."52
Meanwhile, Widtsoe searched for genealogical information
"with abounding success," feeling guided by a "power beyond my
own" to dozens of Danish books of great value to Utah genealogists.
If he and Smoot continued to be blessed as they had been in Copenhagen, Widtsoe summarized, "a great service will have been rendered the Church, for full value of this trip has already been secured." Events so far had reinforced Widtsoe's recognition of "the
value of the personal contact. Many of our troubles come from
misunderstandings. Such trips should be taken often."53
The three apostles, with the aid of a substantial tip to the conductor, "convinced [him] there were berths for three more" to Goteborg, Sweden. They disembarked at 8 o'clock Saturday morning, 21
July, two hours late, with Smoot complaining of aches and pains and
Widtsoe of too little sleep. Sending their trunks on to Stockholm,
they spent the day at Goteborg's City Fair, then boarded a 9:15 P.M.
train northeast to Stockholm.
SWEDEN: "SUCH A THING WOULD N O T
HAVE BEEN DREAMED OF"

Smoot had wired U.S. Minister Robert Bliss, asking him to
reserve rooms in a "first class hotel." A representative of the U.S.
legation escorted them to the Imperial, one of "only two hotels in
Stockholm with a private bath." 55 Smoot stayed at the hotel, partly
52
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to rest and partly to avoid any untimely news story that might call
attention to the sensitive situation of the missionaries:
We find all our Missionaries are in Sweden with proper passports,
time for each have [sic] expired and [refusal] to extend them made
by the Government Representatives. They are here in violation of the
law. I hate this way of doing and it might be if I press for a change
tomorrow it may bring an immediate demand that all our Elders leave
at once or go to jail. David O and Widtsoe discussed what action to
take and David O is positive that we should have a showdown and if
our elders are banished then demand that a Minister of each of the
23 Branches be allowed and appoint Elders from Utah as such
Ministers. . . . I know there is danger in pressing the question but
present conditions are unbearable. . . . I want everything open and
above board.

While Smoot contemplated his tactics, Widtsoe retrieved
their baggage from customs, then accompanied McKay to Sunday
School where they surprised about forty local Latter-day Saints,
joining them in the "same songs . . . lessons . . . [and] spirit . . .
as in the schools at home." Afterwards a larger crowd, about
ninety-five including several investigators, talked with the honored
guests. "My heart went out to these honest souls," Widtsoe reflected, "living their religion in such a small group, so far from the
body of the people." He mentioned individuals, such as a "worn,
frail woman," faithful more than two decades despite the fact that
her family had '"all turned against me,'" who "cried just a little" as
she spoke. The Saints, "so glad" to see General Authorities, "held
our hands, and looked for a blessing. 'Such big company we have
today,' said one good woman." Widtsoe melted: "I felt unworthy
of my high place in the Councils of the Church, when I looked
into the sincere faces of these people, and when I recognized the
great sacrifices they have all made." Thinking about their trials and
yet recognizing the "decay" of the State Church, he prayed that
"the door [would] be opened." 5
Early on Monday, July 23, all three apostles met with Bliss and
the Charge d'Affaires to review "the files" regarding Mormon trou-
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bles. Their two-hour discussion revealed "the root of our trouble in
Sweden: the deep rooted belief that we practice polygamy and that
we encourage young girls to emigrate to Utah—etc." The American
diplomats promised Smoot a copy of all correspondence on the
question and then telephoned Prime Minister Ernst Trygger to
schedule an audience. That afternoon, Smoot and Bliss called on
Trygger who greeted them cordially. Smoot spent thirty minutes
laying out all the facts about the elders currently in Sweden and the
doctrines and practices of the Church. Smoot felt that he had been
inspired: "If ever I was blessed with a power of presentation," he
wrote, "it was on this occasion." He vouched for the truth of his
statements on "the love I have of my Scandinavian mother, and upon
my honor as a United States Senator." When Smoot asked to see the
archbishop of the Lutheran Church, Nathan Soderblom, Trygger
agreed to help arrange it. Smoot and Bliss left feeling that the conversation had been a success; "I know I was blessed," Smoot recorded.58
Widtsoe also thought, based on Smoot's description, that the
senator had achieved "excellent results" and was particularly impressed that the premier would set up a meeting with the archbishop. "Think of it! Such a thing would not have been dreamed of
among our people a few years ago." Mixing excitement with caution,
he told Leah, "Please see that nothing of this gets into the papers."
Widtsoe identified Smoot's success in gaining such an audience as
his political leverage: He "presents himself as a Senator, Chairman
of the Finance Committee of the Senate, and as such finds a way to
give his Mormon views. Any man, coming as a Mormon first, would
fail of a hearing." "Of course," Widtsoe exulted, "the trip has long
since been justified."59
Widtsoe's own genealogical quest had also been "a very great
success." After visiting one of two known genealogy bookshops, "I
felt myself pulled as it were down a little side street. . . . [to] a
bookstore, in wild disorder. The inner command drove me in."
There he discovered what he believed was the "best collection of
genealogical books in Sweden!" Gratefully, he wrote Leah: "The
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Lord is going before us, we need have no fear. The work is His; He
will find the way."60
That night, Smoot dined with Bliss and other Americans, while
McKay and Widtsoe met with local LDS youth. The next morning,
Tuesday, 24 July, reporters from five Stockholm dailies spent about
an hour interviewing Smoot on "National questions and also Mormonism." One report appeared in an afternoon edition "with more
than a column" on the front page. The archbishop had also confirmed a meeting on Wednesday in Uppsala. "Scarcely believable!"
exclaimed Widtsoe, who had also "secured a full foundation for our
Swedish genealogy" for $325. He believed that "the Lord has helped
wonderfully. Certainly good will come of it all, especially if followed
up." 61 Though the apostles had planned to leave for Norway Tuesday
night, they gladly postponed their departure. Meanwhile, Bliss used
the time to show Smoot prospective sites for a new American Legation.62
The three apostles dined that night on the veranda of the
Grand Hotel, enjoying the view of parks, water, and the Riksdag.
They were thrilled when the orchestra struck up the "Star Spangled
Banner." Even so, Widtsoe had a pang as he came upon a park
named for chemist Jons Jakob Berzelius. "The flood of thought almost overwhelmed me," he confessed to Leah. He recalled "dreams
of young manhood, powers that might have been used to win great
truth out of the unknown." How he could have "reveled" in the
scientific life, making discoveries worthy of their own monuments.
Instead, though, Mormonism had drawn him "into other paths." In
a passage of great intensity, he described being led
away from the laboratory and cosmic thought, to guide young people
and shape small institutions, and then, as the world views it, into a
position of almost infamy. And, this trip!! I can not talk here of the
these things that fly through my soul. I know you can read between
the lines. I have thought of you too. Your sacrifice. So there, something has eased the pressure. Even writing helps. Only the promise
of life hereafter, could justify some things.
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On Wednesday morning, 25 July, Smoot and Widtsoe took the
hour's train ride to Uppsala where one of the archbishop's twelve
children took them on a tour of the cathedral. Then they joined the
Swedish prelate and an American counterpart for lunch. After discussing the Ruhr crisis, Smoot broached "the Mormon question,"
again explaining the policy on polygamy and cordially inviting the
archbishop to speak in the Salt Lake Tabernacle should he visit Utah.
Soderblom "seemed to be very much interested in my story," Smoot
thought.64
Possibly part of Soderblom's cordiality to the Mormons
stemmed from the overlap of their visit with the weeklong World
Baptist Alliance. The prime minister had greeted its two thousand
delegates when the convention opened on Saturday, 21 July, and the
archbishop had graciously invited them to hold a Sunday evening
service in Uppsala Cathedral.65 Among other events, the delegates
had congratulated King Gustaf for granting "full recognition of religious liberty . . . in Sweden" and had affirmed their commitment
to religious liberty throughout the world.66 There is, however, no
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evidence that the LDS emissaries were aware of the Baptist assembly
before their arrival.
NORWAY: "REASONABLE" REQUESTS AND A RINGING TESTIMONY

Wednesday night, the apostles boarded a third-class sleeper
west to Christiania (now Oslo), Norway. Smoot "nearly froze" in an
undersized bunk; but after a late morning bath at the Hotel Bristol,
he was ready for lunch with a handful of "the leading men" and a
conference with the U.S. Minister, Lauritz Swenson. Of the three
Scandinavian capitals, Smoot observed, Christiania seemed the
poorest, and he was grateful that his mother had emigrated decades
earlier.
That night, McKay and Widtsoe dropped in unannounced on
a meeting of "home missionaries," local Saints who had maintained
the proselyting effort in the absence of more elders from Utah. As
Widtsoe and McKay listened to some seventy-five Saints report their
labors, they were moved to tears by the faithfulness of these disciples
"left alone" since the great war.6
To Smoot's pleasure, Swenson arranged an audience with King
Haakon VII plus meetings with the Minister of Foreign Affairs and
Minister of Education and Religion. On Friday, 27 July, Smoot accompanied Swenson to meet the king and was much gratified when
the audience stretched from the anticipated fifteen minutes to fifty.
For the most part they talked about world politics and finance, but
Smoot also told of his mother's conversion to the Church and her
life after emigrating.
After this "pleasant" interview, the Americans met with the
cabinet ministers. After reviewing the demise of polygamy, Smoot
laid out the visa problems of the missionaries. When asked what
changes he sought, he was specific. "I told him I wanted our missionaries treated as others are treated coming to Norway. I wanted the
missionaries now four in number to be allowed to serve their allowed
time from 2 to 4 years out and visa passports for two men with their
wives and six additional] missionaries. He stated that request
he quoted.
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seemed reasonable]." Swenson "backed up" Smoot and noted that
the law that targeting the LDS Church was outdated. The senator
suggested that it should be ignored, given changed circumstances,
and promised to send additional documentation on the cessation of
polygamy. Smoot was impressed with the support he received from
the U.S. Minister and considered it "a very successful day." Afterwards he "gave interviews to the papers." 68
For the first time since Smoot had disembarked from the Leviathan in England, the New York Times mentioned his whereabouts,
picking up a short Associated Press wire describing Smoot's audience with King Haakon while he was in Norway "to visit his mother's
birthplace." The story also noted that the senator took greetings
from the President, was "impressed" by Norway's natural resources,
and planned to study Germany's "financial condition," but it again
omitted any reference to his ecclesiastical assignment.69
Early that evening, McKay left for a conference in Stockholm,
satisfied that the apostles' mission in Scandinavia was accomplished,
while Widtsoe prepared for the trip to Germany. On Saturday,
Smoot and Widtsoe, accompanied by Albert Peterson, president of
the Norwegian Mission, and his wife, Margaret, rented a Cadillac
and drove some sixty miles to Brekke Gaard, where they searched
for the former home of Smoot's mother, Anne Kirstine Mauritz.
After considerable difficulty they found the homestead, occupied by
a cousin of Smoot, who showed them a family Bible, on the back leaf
of which Anne Kirstine Mauritz had penned a parting testimony to
her parents on 1 September 1854. Widtsoe translated the message:
Dear My Parents: Pray God for courage to accept the great truth
contained in this book and now restored, so that rejected knowledge
may not be a testimony against you on God's great day to come. I
pray God that on that great day we may be able to gather together in
joy and happiness and that we might then be crowned with God's
glory, and that he may say to us all, come now my faithful children,
you shall be rewarded for your labors. This matter, and my desire that
you may know the truth, and accept, has made me shed, in secret,
many burning tears, and they have been increased when I have
thought of the ungodliness of mankind. The years are speeding on!
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The day is approaching when all must listen to the shepherd, and
render obedience to His will or receive punishment. The Great King
is coming to reign and rule; sin and evil will be banished. May God
grant that you may be among the worthy ones. My heart grows tender,
when I think of these things. God give that all mankind may repent.
I shall pray to my heavenly Father that all who read these lines may
comprehend the true purpose of the Holy Book, and may lay down
the burden of sin. That which I have written is for all who may read
these lines. I pray God to lead you into eternal life.

This testimony deeply affected Smoot: "I thanked God many
many times during the day that Mother did accept Mormonism and
had the courage to leave her home. . . . I had many thoughts come
to me during the day and I did not sleep but very little during the
night. . . . I shall never forget this day." He read his mother's words
in general conference later that year.
" T H A N K G O D FOR AMERICA"

As their train rolled out of Norway on Saturday night, 28 July,
both apostles, despite their ancestral ties to Scandinavia, were ready
to return to their families. They had worried about reported uprisings in Berlin, but their trip into Germany was uneventful. Late on
Sunday, 29 July, Widtsoe boarded a train for Frankfurt, where he
would do more genealogical research, and Smoot headed to Munich
to see his wife's nephew, Harold Eldredge, and to ask for the U.S.
Consulate's help in obtaining data on Germany's prewar national
income. Shocked by the hyperinflation, he uneasily wondered "how
long present conditions can exist."
Widtsoe and Smoot met again in Basel, arriving on separate
but equally uncomfortable trains on Wednesday, 1 August. The next
day, they called on U.S. Consul General Calvin Hatch and learned
that two missionaries had been banished from Zurich. Unable to
take the time to follow up, they told an Elder Kastellar, their missionary host, to handle the matter and caught a mid-morning train
to Paris, arriving in the French capital that evening.
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At breakfast in their hotel the next morning, Friday, 3 August,
Smoot heard that U.S. President Warren G. Harding had died the
night before. "The report made me sick," Smoot recorded. He went
immediately to the U.S. Embassy and helped draft cablegrams to the
President's widow and Vice President Calvin Coolidge. He then met
the U.S. ambassador (Smoot did not record his name) and U.S.
Treasury Secretary Andrew Mellon, who was also in Europe. Though
the death of such a close and powerful friend would have been a
great blow to Smoot under any circumstances, the news just after
his troubling visit to Germany was all the more jolting. He slept little
Friday night, contemplating the ramifications of Harding's unexpected demise.
On Friday and Saturday the two apostles visited nearby battlefields and cemeteries of World War I. Despite clean-up and new
construction, signs of the "horrible desolation" remained, casting
another sobering shadow on their spirits. Smoot described the resting places of U.S. soldiers as "'Little American Islands surrounded
by France.'" After the relaxing diversions on Sunday and Monday,
Smoot was now in a senatorial (and funereal) frame of mind. On the
train to Cherbourg, he, Lasker, and other officials planned a memorial service for Harding aboard ship. At that service on Friday, 10
August, Smoot was one of four national officials who spoke. At 6:11
P.M., as the President's body was being lowered into the grave in
Ohio, the Leviathan's engines stopped and the passengers observed
five minutes of silence.
On 12 August only hours away from docking in New York,
Widtsoe wrote Leah, complaining of the heat. The ship was "sweltering," he had sunburned half his face the day before when he fell
asleep in a deck chair, and he feared New York would be like
from 1924 indicates that the canton of Zurich had "adopted a definite policy
of eliminating [Mormon missionaries] gradually from the canton through
a refusal to renew their residence permits." The U.S. government instructed
American consular officials to "informally express to the local authorities"
their hope that law-abiding Mormon missionaries would not "be
discriminated against merely because of their religion," though the State
Department recognized limits on its ability to influence the policies of
cantonal authorities; Foreign Relations of the United States, 1924, 1:258-63.
73
Heath, 3, 4 August 1923, In the World, 554-55.
74
Smoot, Diary, 4, 5, 6, 7, 10 August 1923.

JOHN C. THOMAS/THE 1923 MISSION OF SMOOT AND WIDTSOE

159

"Daniel's fiery furnace." He needed to attend to what Smoot called
"some special work for two or three days" in New York City. Widtsoe's last letter on the ship conveyed gratitude and anticipation: "I
shall be happy to reach home again, and hold you all in my arms.
. . . My! its good to be an American and to be in love in America."
At disembarkation on Monday morning, 13 August, Smoot
shared "dark views" on the Ruhr crisis and Germany's political-economic future with the press corps, still characterizing his tour as a
"study of economic conditions" related to his service on the Foreign
War Debt Funding Commission. After some errands and social
calls in New York, he took the midnight train for Washington. For
his part, Widtsoe cabled Leah as soon as he landed:
JUST ARRIVED ALL WELL THANK GOD FOR AMERICA TELEGRAPH CARE BROOKLYN OFFICE HOW YOU ALL ARE HAVE
HEARD NOTHING FROM HOME SINCE JULY FOURTH WILL
REMAIN NEW YORK ONE OR TWO DAYS TO FINISH MATTERS
PERTAINING TO TRIP A MOST SUCCESSFUL MISSION
THOUGH HURRIED UNSATISFACTORY TRIP. LOVE TO ALL.
JOHN A. WIDTSOE.
Widtsoe was probably headed west by 15 August and arrived
in Salt Lake on Saturday, 18 August. He was thrilled to see his family
but less than thrilled to learn that he would soon board yet another
train to attend the dedication of the Cardston Alberta Temple. To
the newspaper reporters who sought his views, he painted a bleak
picture of Europe's political situation and of European attitudes
toward Americans, but he also told how Smoot was "honored" in
each nation. On Sunday he spoke about the "brief trip or mission"
in the tabernacle. Although he said little about the senator's negotiations and lamented the "suffering . . . misunderstanding . . [and]
jealousy" he saw abroad, he spoke eloquently of the Saints he had
met. "It is not necessary to be in Utah" near the tabernacle and
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temple "in order to live the life of a faithful Latter-day Saint," he
said, and illustrated his point with a German woman who, upon
meeting him, declared that the gospel was true, "whether you come
or not." 78
Meanwhile, Smoot worked in Washington. He met twice with
President Coolidge, briefing him on European war debts, dining
with him, and discussing Republican Party strategy. He also made
the rounds of several Capitol Hill offices. On 18 August, President
Heber J. Grant telegraphed, requesting him to be on the temple
dedication train which would leave Salt Lake City on Thursday, 23
August. Smoot wired back that he could not fit this trip into his
schedule. On Sunday, 19 August, he spoke to the LDS branch in
Washington, relating some of his experiences in Europe. He called
on the widowed Mrs. Harding on Monday, then caught a west-bound
train, headed for Portland, Oregon, where Allie was visiting their
daughter Anne. When Grant telegraphed en route, suggesting that
he join the party at Ogden, Smoot declined, citing hay fever and a
lack of clean clothing.
To the reporters awaiting his arrival in Utah, he repeated his
gloomy message about Europe, described his "mission" as studying
"the income of [Germany] in 1913," and observed that if Europe
wanted peace, its nations would have to adjust their policies. He also
expressed sincere gratitude at being American. The following day
an editorial praised his statement: "Yes, as Senator Smoot says, if
there are any Americans that have not bowed the knee in thankfulness to God that they live in this country, they should do so at
once." 80
Like Widtsoe, the senator also spoke about his travels in the
Sunday tabernacle meeting. He said little about missionary visas,
instead talking about the need to preach the gospel in all nations
before the Second Coming. Despite continuing struggles, he said,
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the "wall of prejudice . . . is crumbling away" among honest people.
If Latter-day Saints would live their religion faithfully, he felt sure it
would "convince all honest people that we believe what we preach,
that we live according to our impressions, and that we are Christians
in very deed."81 A few weeks later in October general conference,
he again referred to his journey, concluding with his hope that the
United States and Great Britain would always remain friends so they
could retain control of "the destinies of the world."82
Perhaps Smoot's frankest account of his real purpose in Scandinavia came during the Scandinavian reunion just after conference.
Speaking to a large group in the Assembly Hall, he mentioned meeting Norway's king and "leading men" in Denmark and Sweden. According to the brief newspaper account, "higher officers [were] favorable" to LDS missionaries while "opposition [was] apparently
confined to petty officials." Smoot pleased the audience when he
linked Scandinavia with the United States and Britain as advocates
for "freedom and liberty" in the world.
SHORT-TERM EFFECTS OF THE MISSION

Despite Smoot's optimism, it would be an overstatement to say
that the mission had secured full liberty for LDS missionaries and
members in Scandinavia. His visit had strengthened American diplomats' resolve to protect missionaries' rights as U.S. citizens and
had won some friends among the European governments. Thus,
subsequent negotiations eased entry restrictions for missionaries.
But the increased missionary presence, reinforced by new buildings,
intensified resistance among opponents and religious competitors,
who sometimes succeeded in getting the government to take action
against Latter-day Saints. Progress was slow and suffered frequent
setbacks. Further gains in religious toleration had to wait until after
World War II.
Still, in February 1924, U.S. Minister John Prince wrote Smoot
that Count Reventlow had secured a pledge of "the utmost leniency
81
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. . . with regard to the admission of Mormon preachers," so long as
no "shipload were to come at once." The senator asked Prince to
thank Reventlow and to assure him that there should never be more
than "a baker's dozen" at a time. A few days later Heber J. Grant
wrote to Smoot, thanking him for his efforts. "It looks as though our
troubles in Denmark are at an end." 84
Two months later at April general conference, Grant complained about "difficulty getting people into Sweden" with the less
enlightened current regime. On 7 June 1924, however, U.S. Minister
John Bliss wired Smoot that the Swedish Foreign Ministry had
pledged: "Hereafter visas for Mormons will be subject to the same
regulations as applied to all foreigners." Five days later the Swedish
mission president, Hugo Peterson, received the same news from the
secretary of the U.S. legation. Peterson was most grateful for the
"untiring efforts" of resident American diplomats, yet the national
church remained ambivalent at best. When Archbishop Soderblom
wrote the mission president in 1926, he acknowledged that there
were "estimable people" among the Latter-day Saints but could not
"count it in with the Christian Church" and begged "to be excused
from being considered and treated as a mission field."85
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Norway remained resistant to entering missionaries for some
time, and efforts to secure property there stirred up opposition.86
After meeting the Norwegian minister in Washington in early 1924,
Smoot wrote to the First Presidency, outlining the precise procedures for obtaining visas, but there were still problems. In October
1925 the U.S. Legation in Oslo attempted to "have the question
finally settled"; and later that fall Smoot had an unpleasant interview
with the Norwegian minister in Washington, D.C., who demanded
certification from other churches that Mormonism was Christian.
Smoot starchily delivered a half hour lecture on "why the Mormon
church was the real Christian church and not only professed Christ
[but] lived to his teachings." The official "mellowed" but still asked
for published assessments from non-Mormons, which the senator,
also mellowed, duly delivered. A few months later at April 1926
general conference, Anthony W. Ivins of the First Presidency decried the declaration by Norwegian churches that "the Mormon
Church is not a Christian organization" and therefore not entitled
to equal preaching opportunities. This new flare-up may have been
caused by Church efforts to acquire property in Norway, rather than
missionary work, however. In the course of 1926, fourteen American
elders and a new mission president entered Norway without difficulty.87
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Scandinavian missions. Jenson, History of the Scandinavian Mission, 501-6.
87
Reed Smoot, Letter to First Presidency, 18 February 1924, Smoot
Papers, Box 47, fd. 9; Charles W. Nibley, Letter to Smoot, 25 March 1924,
Smoot Papers, Box 42, fd. 3; First Presidency, Letter to Smoot, 5 September
1925, Smoot Papers, Box 48, fd. 11; James Bailey, Letter to Smoot, 1
October 1925; Heath, 3 November, 23 December 1925, In the World, 614,
618. Ivins, Conference Report, April 1926, 14-24. On buildings see Conference
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LONG-TERM IMPACT OF THE MISSION

The mission's long-term impact was probably more significant
than its short-term, mixed results. Returned from Europe with new
ideas and observations about missionary work, the two apostles
passed the lessons they had learned on to their colleagues. During
the return trip, Widtsoe wrote an eleven-page report on behalf of
both apostles, highlighting aspects of the 1923 mission that influenced LDS General Authorities for decades. Four insights seem especially pertinent.
First, Widtsoe emphasized how Smoot's newspaper interviews
helped to "lay low the many false rumors about our people," and
he pointed out the "great good" that would come of such "publicity" if "properly used" in the missions. Second, Smoot's visit and
his "eminent political situation" had cemented the Church's legitimacy in the eyes of American diplomats abroad, making them
"ready to assist us in our attempts to secure proper recognition."
Previous opposition from foreign officials stemmed in part, according to Widtsoe, from "our own failure to use the existing
American governmental machinery." Third, there was "tremendous value" in face-to-face meetings with "those who are in control
of policies." Fourth, lingering misconceptions among the public
and problems among the Church membership suggested the need
for better LDS publications, including improvements in the mission newspapers.
When Widtsoe next visited Scandinavia in 1928 as European
mission president (1927-33), he took an approach very similar to
Smoot's five years earlier. Upon arriving in Stockholm, he gave an
interview to a leading paper, Dagsbladet; in Copenhagen, posters and
a "large electrically lighted bulletin" heralded the arrival of the "Mormon European Mission President" and "University Professor," who
gave interviews to waiting reporters both at the railroad station and
at his hotel. In Bergen, Norway, he talked with reporters; and in

Report, October 1924, 4; Reed Smoot, Letter to Franklin S. Richards, 6
November 1925, Smoot Papers, Box 47, fd. 9. The 1926 figures are from
Jenson, History of the Scandinavian Mission, 505-6.
88

Reed Smoot and John A. Widtsoe, Letter to the First Presidency,
8 August 1923, John A. Widtsoe Papers, Box 176, fd. 20, LDS Church
Archives. I thank Alan Parrish for bringing this document to my attention.
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LATTER-DAY SAINT AND REORGANIZED LDS Danish missions share
the same beginnings. The saga originates in the United States
with George Parker Dykes's conversion of Norwegian and Danish
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George P. Dykes, ca. 1870s.
Courtesy Library-Archives, Community of Christ.
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Magnus A. Fyrando, ca. 1880.
Courtesy Library-Archives, Community of Christ.

emigrants in the Fox River area of La Salle County, Illinois, in
1842. The organization of the La Salle Branch foreshadowed
Dykes's participation in the successful opening of the work of the
Restoration in Denmark in 1850, and aiding with the translation
of the Book of Mormon into Danish.

*Dykes, a Mormon Battalion officer, could speak five or six languages
and also served a mission to the Sandwich Islands. His prolific and turbulent
career later led him to unite with the RLDS Church. Getting cross-wise with
leaders of the RLDS Pacific Slopes Mission, Dykes withdrew and eventually
died at Zenas, Maricopa County, Arizona, 29 February 1888, in relative
isolation, no longer active in the movement. Herald 4 (1 December 1863):
167; Herald 16 (15 August 1869): 120-21; Herald 35 (17 March 1888): 161.
This publication's title varies in name and punctuation over the years; I
standardize it here to its current form. See also Canute Peterson et al.,
"Story of the Life of Canute Peterson as Given by Himself and by Some
Members of His Family," 12, Historical Department Archives, Church of
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In Denmark, as early as 1842, twenty-four-year-old Peter Olsen
Hansen happened across a statement in a newspaper, probably written by a Norwegian in the Fox River settlement. It announced that
"an ancient book called Mormon's Book, had been found in a miraculous way by a young man whose name was Joseph Smith."3 This
account filled Hansen with excitement. Immigrating to the United
States, he arrived at Mormon headquarters at Nauvoo, Illinois, in
1844, anxious to translate the Book of Mormon into Scandinavian.
Hansen moved to the Great Basin and in 1849 was selected to accompany Apostle Erastus Snow on a mission to Denmark. Hansen
went directly to Copenhagen while Snow went by way of London.
Here Snow encountered George Parker Dykes and invited him to
accompany him to Denmark.4
Though Lutheran pastors had a lock-hold on what amounted
to a national Danish religion, the opening of the gospel work in
Denmark came at a time of significant social change within that
region, providing an opening for Mormonism. Beginning in 1830,
and especially because of an unfavorable resolution of the war over
Schleswig-Holstein with Germany (1848-50), Denmark experienced
much ethnic civil unrest. Primarily focused within the Danish monarchy, this movement led to Denmark's emergence as a national state
after 1864.5
Copenhagen in 1850 was completely surrounded by old
earthen walls and had a population of 135,000. There was no telegraph; a solitary railroad, sixteen miles long, ran out from the Capital
into the countryside; and the city was lit at night by dingy old oil lamps
posted along the streets. Under provisions of the new Danish ConstiJesus Christ of Latter-day Saints, Salt Lake City (hereafter LDS Church
Archives).
3
Peter Olsen Hansen, "How the Danish Translation of the Book of
Mormon Originated," 1, Peter Olsen Hansen Collection, LDS Church
Archives.
4

Gerald Myron Haslam, Clash of Cultures: The Norwegian Experience
with Mormonism, 1842-1920, Vol. 7 of American University Studies (New
York: Peter Lang, 1984), 7-10.
5
Review of Olaf S0ndberg: Den Danske Revolution, 1830-1866 (Arhus,
Denmark: Forlaget Systime, 1999), by Michael Bregnsbo, Institute of History
and Western Civilization, University of Southern Denmark—Odense:
http://h-net.msu.edu/, downloaded October 1999.
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tution of 1849, freedom of religion, although allowed, was hemmed
in by vague and poorly defined laws, and restrictions, and the 1840s
had seen widespread grass roots revivalism among many Lutherans
in rural areas combined with severe persecution, physical abuse, and
imprisonment of nonconformists, especially Baptists.
In contrast, LDS (and later, RLDS) missionaries confronted
active persecution less often than indifference to religion; still, they
met strong religious prejudice when daring to challenge the status
quo. The Restored Church was frequently the target of mob-like
action. Apparently with some pleasure, RLDS Church history reports:
June 1, [1885], the spirit of opposition against Utah elders
culminated in the forcible banishment from Jutland, Denmark, of
Elders Ferdinand F. Hintze, Christian N. Lundsten, Jens Nielson, and
Neils Hansen, for preaching their doctrines; and on June 4 Elder John
P. Ihsen was brought onboard the steamer Milo, at Copenhagen,
Denmark, by police officers, having been banished from the country
for preaching the doctrines of the Utah Mormons.
Perhaps what may be described as a lack of tact by Dykes and
other early Mormon missionaries served to brand them as "fanatics,"
a perception spread by the popular press. However, success among
Copenhagen Baptists provided an opening for Mormonism in Denmark and an opportunity for the RLDS. Mormons became regular
Sunday visitors at Baptist meetings in the old Hotel Scandinavia in
downtown Copenhagen. Soon they were accepting invitations to
private homes to discuss religious topics. John Ahmanson, a Copen-

"Haslam, Clash of Cultures, 10, citing Andrew Jenson, "For
tredsindstyve Aar siden," Scandinaviens Stjernen 59 (1 August 1910): 225-31;
Erastus Snow, One Year in Scandinavia (Liverpool: F. D. Richards, 1851),
Snow Journal, Vol. 5, n.d.; and John Adamson, Vor Tids Muhamed: En
historisk og kritisk fremstilling of mormonismens fremkomst og udbredelse, samt
skildringer af Utahs hemmelige historie (Omaha, NE: Den Danske Pioneer's
Trykkeri, 1876), 5.
7
Joseph Smith III and Heman C. Smith, eds., History of the Reorganized
Church of Jesus Christ ofLatter Day Saints, 8 vols. (Independence, Mo.: Herald
Publishing House), 4:486 (hereafter History of the RLDS Church). Another
example of anti-Mormon hostility at this time is described in George Parker
Dykes, Diary, 1849-51, 24 January 1851, LDS Church Archives.
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hagen Baptist who converted to Mormonism, recalled that many of
his co-believers were attracted to Mormonism because of their curiosity about and interest in America, and because the Mormons possessed "an extra-ordinary knowledge of the Bible and knew just how
to use it."8
On 15 September 1850, Snow organized fifty converts as the
first branch on the European Continent. Danish tracts, a periodical,
and the translation of the Book of Mormon (1851) followed in rapid
succession, giving Danish the distinction of being the first language
into which the Book of Mormon was translated.9 When a rivalry
surfaced between Snow and Dykes, Dykes was reassigned to distant
Aalborg. Hunting up Aalborg Baptists, Dykes soon baptized his first
convert, Hans Peter Jensen. Dykes's success as well as his problem
with Snow appears to stem from Dykes's interesting and striking
personality.
ZION IN THE WESTERN UNITED STATES

In the United States, the Latter-day Saints were busy in the
American West. The vision of this growing Zion in America proved
quite attractive to Danish converts, but not every immigrant was
happy in Utah. Some looked for alternatives to the predominant
culture. Many Danish Saints were attracted to the aggressively millenarian teaching ofJoseph Morris in 1861. English immigrants, like
the Mark H. Forscutt family, were also attracted to Morris's movement. Having edited an early anti-Mormon paper in Utah, the Salt
Lake Vedette, Mark Forscutt was a ready RLDS convert in 1865.
Forscutt was there when in June 1862 Mormon militia besieged the
Morrisite settlement at Kingston Fort in northern Utah during the
Morrisite War. Morris and several followers were killed. Morris's
adherents scattered.11 Forscutt's early contact with Danes, along with
8

Haslam, Clash of Cultures, 10-11, quoting Ahmanson, Muhamed, 6.
Erastus Snow and Peter O. Hansen furnished the translation
published by F. E. Bording Establishment, Copenhagen, 1851. A second
edition was issued from these plates for Hector C. Haight, by F. E. Bording
Establishment, Copenhagen, 1858. Walter W. Smith, "The Book of
Mormon: Its Translation and Publication," Journal of History 14 (January
1921): 33-34.
9

10

Haslam, Clash of Cultures, 15.
^ C . LeRoy Anderson, "For Christ Will Come Tomorrow": The Saga of
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his later missionary work in Europe, his rise to prominence in the
Reorganization, and connections in western Iowa and eastern Nebraska all had a positive influence on the direction of RLDS Danish
advances.12 One group of Morrisite survivors relocated to Montana.
Another group congregated in western Iowa and eastern Nebraska.
By 1868 RLDS missionaries were making inroads with these
groups. 13 These successes included some Danish Saints. Danes who
converted to the Reorganization near Omaha and Council Bluffs
remained closely tied to their identity. A Scandinavian branch was
organized in September 1866 allowing Danish converts to worship
in their native tongue. 14
RLDS QUEST FOR LOST SOULS
As a result of such achievements, a budding Reorganized
Church of Jesus Christ of Latter Day Saints began to seriously challenge "Brighamism" in the Midwest. Reorganized Saints benefited
from a sense of uncertainty in the minds of some early Mormons
about the rightful head of the Church following the death ofJoseph
Smith Jr. From its origins in 1851, the Reorganization movement
strongly disavowed polygamy, and the formal promulgation of the
doctrine of polygamy in 1852 by the Utah church heightened the
distinction between the two factions. Omaha, Nebraska, was a virtual
crossroads for all manner of Saints en route to Utah and for some
returning to the Midwest. One segment of Danish immigrants simply
elected to forego the difficult final leg of the trip to Utah. Frederick
Hansen and his parents provide one such example. They started with
a handcart company in 1857, dropped out, and returned to Iowa.15
Many such Danes made homes in western Iowa or eastern Nebraska.
Here, some in search of the heavenly city on earth, encountered
RLDS missionaries and welcomed their message. Writing later, John
THE

the Morrisites (Logan: Utah State University Press, 1981), 205-6.
12
Ruby C. Faunce, "Biography of Mark Hill Forscutt," Herald 81 (30
January 1934): 143-44.
14

Anderson, "For Christ Will Come Tomorrow," 228.
Carl T. Self, "The Church in Omaha, "Journal of History 18 (January
1925): 12.
15
Frederick Hansen, "The Great Handcart Train from Iowa City to
Salt Lake City," Journal of History 9 (July 1916): 408-16. Frederick's son, Paul
M., later became a well-loved RLDS apostle.
15
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RLDS Provo Branch, Utah, ca. 1900. Front left: Andrew J. Lay land,
John Condit, Will S. Fender, Dana Condit. Back left: Hans Nelson
Hansen, Apostle William H. Kelley, Swen Swensen, and John E. Vanderwood. Courtesy Library-Archives, Community of Christ.

A. Hansen noted, "I have counted forty-five who have come from
Denmark and they hold membership in Council Bluffs and Hazel
Dell Branches with one family in the Boomer Branch."16
The Reorganized Church also found proselytizing opportunities among western Latter-day Saints. By 1864 there were three hundred RLDS members in Utah. Soon there were branches of the
1 *1

Reorganized Church in several locations. Some California Saints,
disgruntled at being ordered back to Utah by Brigham Young during
the Utah War in 1857-58, were also ready converts. Even Danish
missionary George P. Dykes affiliated with the Reorganization in
California in 1863.18 Thomas Job, a Utah RLDS convert, from Span16

Samuel Burgess, ed., "Notes and Queries: The Danes in Iowa,"
Journal of History 18 (January 1925): 118.
Jessie L. Embry, "Joseph!tes at the Tops of the Mountains: RLDS
Congregations in Utah," John Whitmer Historical Association Journal 16
(1996): 57-64.
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ish Fork, Utah, wrote a letter to the editor in 1865 affirming, "I found
scores of the Scandinavians in favor of the Reorganization, and they
all believe that if a good tract was published in the Danish language,
that most all of the Danish Saints would embrace the truth and flock
to the true fold. . . . The Scandinavians are more numerous in these
vallies [sic] than any other race of men."19
Danish families and individuals, like Hemming Hansen,
Frederick Hansen, and Magnus A. Fyrando, forsook the Mormon
Zion—proving the Mormon trail ran both directions. The Hemming
Hansens managed through their first winter (1864-65) in Utah herding sheep on an isolated farm seventy-five miles from Salt Lake City
and digging potatoes on shares. After moving north of Brigham City,
Hemming and his son Hans Nelson came in contact with David
Powell, a "Josephite." After some of the family were baptized into
the Reorganized Church in March 1867, they no longer felt welcome
in Utah and decided to return east.20 Before leaving, they had to
repay the cost of their transportation to the Perpetual Emigration
Fund, with interest. In April 1867, with about sixty other families,
the Hansens headed east in ox-drawn wagons. They made their new
home near Omaha, where their son, John A. Hansen, later served
as president of the RLDS Pottawattamie District.21
Magnus A. Fyrando, born near the town of Malm0, Sweden,
converted to Mormonism there with his wife, Elsie Olsen. In 1859
they immigrated to Zion; but in 1866, after several years in Utah,
they returned to Omaha, where they affiliated with the Reorganized

18

Dykes was baptized and confirmed by E. C. Briggs, 9 October 1863.
Briggs, "Brigham's Conference at Salt Lake City, Oct. 6-8, 1863," Herald 4
(1 December 1863): 167.
19
The Herald's editor was Joseph Smith III. Job, "Letter from Utah,"
Herald, 8 (1 November 1865): 139. Job was born in Wales in 1812,
immigrated to Utah, and was converted and baptized into the RLDS Church
by Alex McCord in 1864. His obituary indicates that he was author of several
articles published in leading scientific periodicals of America and Europe.
"Died: Job," Herald 38 (17 January 1891): 47.
20
Early Reorganization Minutes, A, 814, Community of Christ
Library-Archives.
^ Pearl Wilcox, Roots of the Reorganized Latter Day Saints in Southern
Iowa (n.p, 1989): 45-47.
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Church. After an extended stay at Blair, Nebraska, they moved to
Magnolia, Iowa, in 1874.22
Jason W. Briggs, prominent founder of the Reorganization,
encouraged elders to "go forth and hunt up the scattered saints."23
Beginning in the late 1850s, Edmund C. Briggs, Jason's brother and
an RLDS missionary, was successful in building up RLDS branches
in the Midwest. In 1858 George Medlock served as a local missionary
in and around the Winter Quarters area, baptizing sixteen and organizing a branch. Meetings were held in private homes and subsequently at a schoolhouse on the southeast corner of Capitol Avenue and Fifteenth Street in Omaha. This group held its first formal
business meeting on 11 September 1866, in Beal's Schoolhouse.
Until Sunday, 1 March 1868 the Omaha group met, basically as a
body of scattered Saints, under the name the Church ofJesus Christ
of Latter Day Saints.24 On that date, twenty-two members, including

22

Alma M. Fyrando, "Incidents in the Lives of Magnus A. and Elsie
Fyrando as Related to Their Utah Experience and Swedish Mission,"Journal
of History 3 (July 1910): 307-20.
23
Briggs made this entreaty at a special conference, 2 June 1860, at
Council Bluffs, Iowa. Early Reorganization Minutes, Book A, 66,
Community of Christ Library-Archives. The missionary tradition remained
strong in the RLDS Movement, growing out of the tradition and
expectation in the early Church that all priesthood who were able would
labor locally and travel on behalf of the Church when called upon to do so.
During this period in the RLDS Church, the calling of traveling missionaries
was an important conference function. Local conferences might appoint
area missions, while international missions were appointed by the general
Church annual or semi-annual conferences. It was "the privilege and duty
of all ministers to labor in their respective callings, in harmony with local
authority, wherever and whenever" possible. Missionaries in the RLDS
tradition were largely untrained and understood that they were unlikely to
receive any financial support for their mission or their families during their
absence. Missionaries were appointed in this fashion from the 1850s until
1895 when the church discontinued "the practice of appointing unless
special and extraordinary reasons be furnished." Resolution No. 394,
Compilation of General Conference Resolutions, 1852-1900 (Lamoni, Iowa:
Board of Publications of the Reorganized Church ofJesus Christ of Latter
Day Saints, 1901), 106.
24
Unaffiliated branches continued to use the name in use at the time
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four elders, one priest, and one teacher, officially organized as a
branch of the Reorganization.25 Because so many spoke Danish,
Charles Derry, of Council Bluffs, Iowa, authorized a separate Scandinavian Branch that was organized 28 September 1866.26 Hans
Nelson-Trane, baptized in 1868, was a very active missionary around
Omaha and served as the president of the Scandinavian Branch for
many years. During this period, both Danish- and English-speaking
Saints in Omaha used Beat's Schoolhouse as their meeting place.
Here, disciples also initiated a local immigration fund, sending
money to help English and Scandinavian Saints to come to the
United States.27 Omaha Reorganized Saints erected their first
church building, a small frame structure, on Cass Street, in 1870. In
1885, the Scandinavian branch reunited with the English speakers
in Omaha.
Throughout the remainder of the century, there was a high
concentration of Danes in the branches at Crescent and Council
Bluffs, Iowa. Here meeting minutes show that "H[ans]. and
Frederick]. Hansen shall have the use of the [new] Meeting House
in the afternoons every second Sunday, commencing with 26 of June
1870 for the purpose of preaching Danish."28
RLDS DANISH MISSION
Scandinavian members yearned to share the Church's message in their homeland with former friends and relatives. Many
believed, as Magnus Fyrando did, that God would "send his angels
before" to open up the way. The October 1862 RLDS semi-annual conference proceedings were translated by Jens Jorgensen
because of the number of Danes in attendance. Jorgensen previously had served a mission among the Saints in Omaha and
Florence, Nebraska. This same conference appointed Jens Jorgensen to a mission to Denmark. For unknown reasons, Jorgensen
of Joseph Smith Jr.'s death.
25
Self, "The Church in Omaha," 11-14.
26
Ibid., 16-17, and (April 1925): 229.
27
Ibid., 18 Qanuary 1925): 14.
28
Council Bluffs, 15 June 1870, Local Jurisdictional Record Book,
1868-1874, #124, 41, Community of Christ Library-Archives.
29
Magnus Fyrando, "Scandinavian Mission," Herald 21 (15
November 1874): 700.
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did not go.' Although the way had not yet opened for a Churchsponsored mission in Denmark, an article in the 1865 Herald encouraged readers: "The Lord is working in the old countries. We
hear glad tidings from Denmark."
Edward Middleton, an RLDS missionary in Illinois, added in
the same Herald: "Some five hundred in Denmark have left the
Brighamite church, and desire that an elder be sent there forthwith.
They say that he will be sustained there, and they believe that if one
of the Twelve were sent, that all the saints in the Scandinavian peninsula, would, in a short time, flock to the true standard." The April
1865 conference established an emigration fund and procedures for
branches to assist poor Saints to emigrate from Europe to the United
States, to ensure a continuing trickle of Danish converts.34 In April
1867, the conference appointed Kanute Johnson and Frederick Han-

30

During these years the RLDS Church held an annual conference
each spring, usually in April, around the date of the organization of the
Church. A semi-annual conference was also held in early October.
Semi-annual conferences were often held in Iowa or Missouri to encourage
wider participation. The activities of the 1862 semi-annual conference
reflect a high level of Danish involvement in the RLDS movement and
longing to share this message in Denmark. Early Reorganization Minutes,
A, 107; "Semi-Annual Conference," Herald 3 (December 1863 [sic 1862]):
133.
31
"During the next six years (1862-1868) more than half a dozen
missionaries crossed the Atlantic hoping to plant the church's witness [in
the British Isles]. . . . Five years later, Charles Wandell and Glaud Rodger
sailed into Sydney Harbor to launch the Reorganization in Australia,"
Richard P. Howard, The Church Through the Years, 2 vols. (Independence:
Herald Publishing House, 1993): 216-17.
32
Henderson Grove Conference, "Minutes of a Quarterly
Conference of the C. of J.C. of L.-D. S., for the 1st Division of Northern
Illinois, held at Henderson, 111., March 3rd and 4th, 1865," printed as
"Henderson Grove Conference," Herald 7(1 April 1865): 110.
33
Expectations remained high for notable successes among Mormon
converts in Denmark. "Correspondence," Herald 7 (15 February 1865): 62.
34
General Conference Resolution, No. 56, adopted 10 April 1865,
General Conference Resolutions, 1852-1915 (Lamoni, Iowa: Board of
Publication of the Reorganized Church ofJesus Christ of Latter Day Saints,
1916), 9.
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sen for the Danish mission.35 This mission also failed to materialize.
Two years later, Hansen addressed Herald readers:
I suppose that the saints are aware that Bro. [Johnson] and
myself were appointed to go to Denmark on a mission, some time
ago. And I suppose that many are anxious to know what the reason
is that we did not go there to fulfill that mission. There are several
reasons for not going. The brother that I was to go with did not get
ready to go the first summer. I then took a short mission with Bro.
Samuel Longbottom to England, with the understanding that he
would come to England in the spring and then go with me to
Denmark. Under those agreements I went and staid there until
August. During my stay there I wrote three letters to him, but received
no answer. When Bros. J. W. Briggs and J. Ells came to England I
supposed that they had heard from him; but they had not. I then told
them all about the mission, and how it was that I had not gone any
further. They said that they considered that I had done my duty and
therefore was at liberty to return.
He concluded with mingled frustration and regret: "I did not feel
capable of taking the responsibility upon myself. But I must say I
was sorry to do so; the cry has been from Denmark for a long
time, 'Come over, for we are ready to receive you.' . . . I have still
the hope of going to Denmark sometime, on a mission, if circumstances be favorable."
During the early 1870s, Magnus August Fyrando, then living in
Magnolia, Iowa, traveled to Scandinavia on his own. He preached
the Church's message while there, though not formally appointed a
mission.3 In 1871, RLDS fortunes took a positive turn as the first
RLDS Church materials in Danish were produced. 38 A convert made
^History of the RLDS Church, 3:467.
36

Hansen had done his best, laboring under the Church's heightened
expectations. Frederick Hansen, correspondence, Council Bluffs, Iowa, 10
May 1869, Herald 16 (15 July 1869): 52.
3
'Had Fyrando received appointment to a mission, he would have
received but litde more support during his stay abroad than while laboring
upon his own. "Scandinavian Mission," Herald 21 (15 November 1874):
700-701.
38
The 1871 Herald announced: "For Sale. "Indholdet af Troen Og
Loerdommene af den Reorganizerede Kirke afJesus Christus af De Dicste
[sic] Dages Hellige." Or the "Epitome of Faith and Doctrines of the
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an impassioned plea in Danish at the fall 1874 conference, concerning the importance of sending a missionary.39 As a result, Magnus
Fyrando, who had returned from his visit abroad, and Hans Nelson
Hansen, a young farmer of Crescent City, Iowa, were appointed to
the Scandinavian mission at the following annual conference.40 Because of their calling, 1874 is officially recognized as the date of the
opening of the Church's mission in the Scandinavian countries of
Denmark, Norway, and Sweden.
When Fyrando and Hansen, both naturalized American citizens, departed in the spring of 1875, they were propelled largely by
faith. The Church could offer neither travel funds to the missionaries nor an allowance to assist Fyrando's wife and children, who stayed
in Iowa. Hansen, between his appointment and their departure, had

Reorganized Church of Jesus Christ of Latter Day Saints" in Danish. Price
thirty cents per hundred, or five cents per dozen, by mail, prepaid. "As we
have no one in the office who is conversant with the Danish language, we
can not do more than present this to our Danish and Norwegian saints. If
some one of them who is well versed in the grammar of both the English
and Danish languages will examine this translation, and advise us, we shall
be grateful to them. The accented letters in the words "dode," "domt," &c,
we have printed in larger type, as we have not type by which we can properly
supply the accent. Should there be a sufficient demand to justify our doing
so, we will purchase the proper type." "For Sale," Herald 18 (1 June 1871):
337.
39
"Minutes of the General Semi-Annual Conference," Herald 21 (15
October 1874): 626-27.
4(>
The mission was announced to Herald readers: "Scandinavians!
Attention. The undersigned, feeling that there is now an opportunity to aid
their Scandinavian brethren, by sending a competent missionary to them,
from the Reorganized Church, do hereby present the request to those of
our countrymen who may be able and willing, to set apart so much as they
may deem practicable for them in and of the mission; and send the same
to Bishop I. L. Rogers . . . to be applied to the Scandinavian Mission."
"Scandinavians! Attention," Herald 21 (1 October 1874): 607. Magnus
Fyrando also promoted the mission: "Scandinavian Mission. To the
Scandinavian Saints, greeting:—The time that we have so long asked and
prayed for, and of which we have so often questioned each other, 'When
will the Church send missionaries to our native lands;' that time has now
come." Herald 21 (15 November 1874): 700-701.
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diligently saved about a hundred dollars to pay for his passage, and
the Church gave both a letter of appointment to present to the
American consul at Stockholm.41 The letter of appointment certified
that they had been "authorized and confirmed" by the conference,
"ordained and sent to preach and administer the ordinances of the
gospel of Christ to those countries as the Spirit of the divine Master
may lead and direct them." The letter, which was signed by Joseph
Smith III and Henry A. Stebbins, the church secretary, certified "to
their character and standing as worthy of your care and protection,
and of such other courtesies as you may be able to extend to them,
or by your influence gain for them."42 As they passed through Philadelphia, Pennsylvania, in April 1875, they received a prophetic
promise through local Saints: "You shall have a safe and speedy
journey, be blessed in your labors: the angel of the Lord shall minister to you, and the same angel shall minister to your loved ones at
home. You shall be enabled to fulfill your mission, you shall return
to your family and not one of their number shall be missing."43
The 1875 spring conference also appointed a third missionary,
Frank P. Peterson of Council Bluffs, to labor in Denmark under
Fyrando's direction.44
MISSION OUTCOMES

Fyrando and Hansen reached Copenhagen, Denmark, on 16
May 1875, then separated with Fyrando returning to his homeland,
Sweden, while Hansen traveled to his birthplace in the Danish
countryside. To Hansen's chagrin, his family and friends were
41

The Church provided little assistance later in the mission as well.

Wilcox, Roots of the Reorganized Latter Day Saints in Southern Iowa, 110.
42

Burgess, "Notes and Queries," Journal of History 18 (January 1925):

119.
43

Alma Fyrando, "Incidents in the Lives," 313.
"Annual Conference," Herald 22 (15 May 1875): 300-301;
Announcing their departure, the Herald 22 (1 May 1875): 282, wished them
an editorial godspeed: "Brethren Magnus Fyrando and Hans N. Hansen
left Piano en route for Scandinavia, on the 20th of April. Br. Fyrando . . .
goes with his co-laborer to their distant field with the anxious solicitude
and prayers of the church always rising, that a benizion [sic] of peace and
the halo of success may crown their labors."
45
These missionaries had jurisdiction over the entire Scandinavian
44
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not interested in hearing the gospel. He found work as a manual
laborer at Copenhagen's harbor so that he could pay for his board
and room. He printed some Danish tracts, although they failed to
arouse the desired interest. Hansen's strategy of preaching to converts to Utah Mormonism using a Utah LDS Book of Mormon and
Pagtens Bog (Doctrine and Covenants) was likewise unsuccessful.
Though denied permission to speak at LDS meetings, he persisted
in distributing tracts.46 When he saved enough to rent a hall, he
called Fyrando back from Sweden. The two were greatly encouraged when thirty attended their first public meeting in Copenhagen on 18 July 1875.47
Meanwhile in Sweden, Fyrando had encountered his own series
of obstacles. Ill and almost penniless, he suffered alone, without a
friend to encourage him. A personage bathed in radiant light appeared and promised him: "Fear not; I will fulfill the promise made
thee; thou shall fulfill thy mission, and return to thy family." He soon
recuperated. 48
The negative image of Mormonism in the nation's popular
press seriously hampered their missionary success; but they found
that hostility toward LDS polygamy provided their best opening. In
the spring of 1876, Hansen won some friends through an exchange
over polygamy with a Utah missionary named Larsen.
On 29 March 1876 they wrote to the Herald from Aalborg
where they had preached "to good-sized congregations." Joyfully
they reported baptizing two, "the first-fruits of labors that yet have
been gathered." These converts were "both heads of families, good
earnest men." Encouraged by the interest, the missionaries saw a
need for a hymnal in Danish to replace "the Brighamite book, which
is not suitable to our faith." They appealed "to the Scandinavian
Saints in America, to help us with means to get up a book, with from
one hundred fifty to two hundred selected hymns" and urged those

mission field. They were completely free to decide where to go, when, and
what methodology to utilize.
46
Poul S. Nielsen, "The Life of H. N. Hansen," Herald 80 (24 October
1933): 1362.
^History oftheRLDS Church, 4:105, 111.
48
Alma Fyrando, "Incidents in the Lives," 313.
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interested "to put forth a helping hand as soon as possible." Despite
many setbacks, this project came to fruition.49
Early in the winter of 1875, when Fyrando learned his son Alma
was gravely ill, he resolved to depart on the instant, even though he
had an appointment to preach on the morrow with a hall rented at
great expense. He was stopped by a voice saying, "Remember the
promise made thee, thou shalt fulfill thy mission, return home, and
not one of their number shall be missing." Fyrando stayed. Although
Alma was still ill when Fyrando finally returned to Iowa in April 1877,
the boy recovered fully.50
Meanwhile, Hansen started from Copenhagen with Frank Peterson, the third missionary, to Peterson's birthplace, the Danish
island of M0en. They interested Peter Andersen, then a youth, in
their message. One of the true success stories of the Danish Mission,
Andersen immigrated to America, joined the Reorganization, became a missionary to Scandinavia, and eventually served as a member of the RLDS Quorum of Twelve (1901-20).51
After a little more than a year, Hansen returned home to his
farm in June 1876 where he served as presiding elder of the
Crescent Branch and married Agnes Kirkwood, 4 November 1876.
Before his death in 1922, he completed three more missions to
Denmark.
In the fall of 1876, forty-year-old Peter N. Brix joined Fyrando
49

"As there is now quite an interest manifest and the prospects are
that a good many will come into the church, we see the necessity of having
a hymn-book of our own in the Danish language, as we hitherto, as also the
Scandinavian Saints in America, have used the Brighamite book, which is
not suitable to our faith. We would therefore propose to the Scandinavian
Saints in America, to help us with means to get up a book, with from one
hundred fifty to two hundred selected hymns, arranged similar to the
"Saints' Harp." We would like to have the book as soon as possible, for we
need it, and would therefore ask those interested to put forth a helping
hand as soon as possible." "Correspondence," Herald 23 (1 May 1876):
283-84.
50
Alma Fyrando, "Incidents in the Lives," 316.
51
Burgess, "Notes and Queries," Journal of History 18 (January 1925):
118.
52

110-11.
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and Frank Peterson in the Scandinavian Mission where he served a
number of years. Brix was born in N0rup, Denmark, in 1836 and
joined the Reorganized Church in Montana in 1874. Retracing the
route taken by Fyrando and Hansen, Brix baptized Mads and Matilda
Rasmussen at Aalborg and organized a branch there on 6 March
1877.53
The missionaries were still forced to find employment to provide for their needs, a fact that seriously hampered evangelistic opportunities. Fyrando wrote a candid and revealing letter to Joseph
Smith III from Aalborg on 22 November 1876. He had spent two
weeks in Christiania (now Oslo), Norway, where he "distributed a
good many tracts, and found some friends, although not able to get
a house to preach in, nor any place, public or private." Courageously
he plunged into the countryside "six or eight miles" but was forced
to retreat to Copenhagen, defeated by his lack of ability to speak
Norwegian and the costliness of food and lodging. He "tried to rent
a hall" in Copenhagen for a meeting house, but landlords required
a minimum lease of three months, at a cost of "twenty krowns per
month" (about seven dollars). "It seems but a small sum, but when
a person has not got it, it is a great deal." After a discouraging
two-week stay in Copenhagen, he went to Sweden where he could
speak the language "and had a very good time there for about three
weeks."
When he returned to Copenhagen, he hoped to find his release
and funds for his return home. Instead he found a copy of the Herald
announcing that the conference had "sustained [me] in this mission.
I am glad of the confidence shown in sustaining me, but I know also
that some steps must be taken to carry on the work here, or else my
being sustained does not amount to much." He had been obliged to
work "a good deal" and had even pawned his blankets to reach
Aalborg to care for a dying member. His own health was good, and
he and Peter Brix were committed to their mission, but they felt
frustrated by the lack of means that kept them from preaching in a
wider range of cities. He concluded: "My love to you all. Please send
some speedy relief, if possible, if ever so little. "M Herald. 24 (1 January
1877): 11.
53
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By present standards, the financial basis of this RLDS missionary effort was unreasonable. Too much of the missionaries' valuable
time had to be devoted to providing for themselves as well as meeting
the costs of the mission. Perhaps for this reason, Frank Peterson
returned to the United States, and by mid-1877 Fyrando also left,
exhausted. While Peter Brix continued the mission alone,55 Joseph
Smith III wrote to Knud Johnson after the 1887 fall conference
saying that the conference wanted to know if he would go to aid
Brix. Though no reply has been preserved, it must have been negative, for Joseph III tried to encourage Brix in Aalborg with the hope
that another missionary would come after the spring conference "if
the Lord be willing." He promised: "We shall maintain the mission
if we can. . . . I pray the Lord to help you and Keep you in all things
faithful and true." 57
A bright spot occurred two years later when the spring conference of 1879 authorized the publication of Brix's Danish
hymnbook. 58 This small work containing eighty-two texts was
printed in Aalborg in 1879. On 22 July 1879, Brix wrote from Aalborg, reporting the baptism of three and earnestly pleading for another missionary.59 Still, it was not until 28 May 1880 that Odin
Jacobs, a sixty-year-old farmer from Leland, Illinois, arrived.60 About
54

"Correspondence,70
According to Smith and Stebbins, eds., [Extracts], Herald 24 (15
August 1877): 249, "Br. Peter N. Brix, the missionary to Denmark . . . is
laboring to save souls, and he longs for the redemption of the Saints'
inheritances, when God shall prepare the way." Brix was sustained in the
Scandinavian Mission, at the September 1877 semi-annual conference.
55

History of the RLDS Church, 4:193.
56
Joseph Smith III, Letter to Knud Johnson, 9 October 1877, Joseph
Smith III Letter Press Books, P6, JSLB1, 227, Community of Christ
Library-Archives.
57
Joseph Smith III, Letter to P. N. Brix, 22 March 1878, Joseph Smith
III Letter Press Book, P6, JSLB1, 326-327, Community of Christ
Library-Archives.
58
See the Brix letter, referral, and committee report in "General
Conference Minutes," Herald 26 (1 November 1879): 325, 327, 329.
59
History of the RLDS Church, 4:278.
60
Odin Jacobs was born 1 December 1820, at Ombo, Norway. He
immigrated to the United States with his mother when he was fifteen. He
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Gravestone of Peter Brix, Aalborg, Denmark, ca. 1920.
Courtesy Library-Archives, Community of Christ.

The Journal of Mormon History

First RLDS hymnbook in Danish,
1879. Courtesy Library-Archives,
Community of Christ.

ten days later, Brix baptized and Jacobs confirmed a couple. Two
days later, Jacobs left for Norway "in good spirits," while Brix rejoiced in the news that the couple's fifteen-year-old son also desired
baptism. When Brix returned to the United States for a visit in late
1880, he was put in charge of the Danish Mission.61 Brix continued
in that position until he was released in March 1885, but he remained
in Denmark and died at Aalborg the following year.62
lived in New York, then in Norway, Illinois, then in Leland, Illinois, and
finally in Radcliff, Iowa, where he died 2V January 1905. He and his wife,
Rebecca Buland Jacobs, had eleven children. He joined the RLDS Church
in 1867. "Died," Herald 52 (15 March 1905): 262.
61
History of the RLDS Church, 4: 313.
62
He wrote from Aalborg on 7 July 1881: "Found the little band of
Saints all well. We were happy to meet again." History of the RLDS Church,
4:364. "Editorial Items," Herald 33 (3 April 1886): 210, 223, reported:
"Another faithful one of the Lord's servants has passed away to the glorious
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Aalborg Branch remained small. Membership records reveal a
total of sixty-eight baptisms through 1882 but the branch at any one
point was much smaller because converts so often emigrated to the
United States.63
Peter Andersen, a twenty-two-year-old, was appointed to the
Scandinavian Mission by the 1882 conference but lacked funds to
go immediately. Instead, he ministered to Danish Saints around the
Omaha/Council Bluffs area. The next significant event occurred at
the April 1884 conference, held at Stewartsville, Missouri. Here a
committee of James Caffall, Hans Nelson Hansen, and Peter Andersen issued a publication in Dano-Norske, readily understood by
Scandinavians, called, Sanhedens Banner ("The Banner of Truth").
Andersen wrote the paper "at odd times and inconvenient places."
The work was printed at the Herald Publishing facility at Lamoni,
Iowa.64

beyond. Elder Peter N. Brix died at Aalborg, Denmark, March 1st, 1886,
while on a mission in Denmark. . . . The Saints of Denmark feel that an
exemplary and worthy brother has fallen. He was a lover of right, and did
all in his power to lead souls into the light, not only by preaching the gospel,
but by his daily walk and example. . . He was most anxious that the work
should prosper in his native land and labored unselfishly to that end." See
also Burgess, "Notes and Queries," Journal ofHistory 18 (January 1925): 120.
63
In 1882 the conference reports indicate nineteen members in
Aalborg, a net loss of five. "General Conference Minutes, Herald 30 (5 May
1883): 280. Of the five, one died (Carl Andersen), one was expelled (Soren
C. Nielsen), and three moved to Council Bluffs. Anna K. Nielsen, Ida P.
Egholeu, Peter C. A. Egholeu, RLDS Membership Record Book C, 90.
During the 1880s, the Aalborg Saints changed the name of their branch to
North Star.
64
W. B. "Pat" Spillman, "Spreading the 'Banner of Truth': A Century
of RLDS Missionary Effort in Scandinavia," John Whitmer Historical
Association Journal 7 (1987): 45-52, and reprinted in Restoration Studies TV,

edited by Marjorie B. Troeh and Eileen M. Terrill (Independence: Herald
Publishing House, 1988): 80. The Banner appeared monthly for four years,
ceasing for a time in September 1888 with Vol. 4, No. 12. It did not
comment on "problems of political or economic significance," but rather
filled its pages with "testimonies, letters from members and mission
workers, various historical accounts of the church, sermons, proofs of
Joseph Smith Ill's right of presidency and the church's correct doctrine and
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In 1888 Peter Andersen was ordained a Seventy and fulfilled
his Scandinavian appointment. Without complaint, he reported the
on-going difficulties of the mission: they made their way "mainly . . .
on foot, nor do we always find a good sister to welcome and make
us comfortable; sometimes we are turned away and refused the privilege of staying over night, and one night we slept under a bush, out
in the hills, after having walked all day and preached in the evening."65 Andersen also published a hymnbook in 1893 that was more
than three times the size of the first with 300 texts.
About the first of June 1893, Joseph Smith III wrote to Andersen, noting that he had received fifty hymn books at headquarters
"in good condition; except that the wrapping paper had become
worn and broken in places." As requested, Smith forwarded half of
these books to Hans Peterson. At that point thirteen had been sold,
but "sales [are] not very rapid." Apparently Andersen had asked that
an apostle be assigned to the mission. Smith instructed: "In the law
and upon principle, you are an apostle, so far as the work of the
church may need or exigency demand." (Andersen would be ordained an apostle in 1901.) The presence of an apostle who did not
speak the language, observed Smith realistically, would probably not
increase the mission's efficiency, and "it was understood that you
would be left to conduct much upon your own discretion, and the
leadings of the Spirit to you." Smith added: "The mission was considered formally opened, before Bro Brix left America; it being held
that what was done in Scandinavia when the old church did its work
before polygamy, was legitimate." Three Danish members (Brother
and Sister Charles Jensen, and Hans Nelson Hansen) had provided
assurances that the LDS translation of the Book of Mormon "was all
straight every [word?]," and apparently acceptable for RLDS use.66
At the time of this letter, Peterson was considering appointment to the Scandinavian Mission to enable Peter Andersen to return home. When Andersen did finally return to the United States
in 1900, Nels C. Enge and Mads P. Hansen took his place. However,
interpretations of the scriptures... and, always, pleas for financial support."
65
Chris B. Hartshorn, "Missionary Heroes in Scandinavia," Herald
107 (22 August 1960): 814.
66
Joseph Smith III, Letter to Peter Andersen, [ca. 1 June] 1893,
Joseph Smith III Letter Press Book, P6, JSLB4, 388-389, Community of
Christ Library-Archives.
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Nels C. Enge, ca. 1900. Courtesy
Library-Archives, Community of
Christ.
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Mads P. Hansen, ca. 1800s. Courtesy Library-Archives, Community
of Christ.

Hansen died in Arendal, Norway, soon after his arrival. Enge focused on Norway and was once fined for baptizing a member of the
Lutheran Church. 6
The Reorganization's 1901 general conference helped usher in
the new century. As international ministers gathered for a photograph, President Joseph Smith III reminded the Church of its "duty
to provide tracts in the Scandinavian, German, Chinese, Japanese,
and Portuguese languages, and others, as the missions may require"
(RLDS D&C 125:11). Peter Andersen was ordained an apostle and
again appointed to Scandinavia where the work progressed well,
despite "little help by way of associate missionaries, very little money,
and few friends from whom he could seek aid. Often he walked the
streets all night in the rain, keeping on the move so that he would
not be arrested, because he had no money for a hotel room or for
meals."68

67

Hartshorn, "Missionary Heroes in Scandinavia," 814.

188

The Journal of Mormon History

International ministers at Independence, 1901, with nationality and
place of residence. Front left: W. W. Smith, American, Holden, Missouri;
R. S. Nayaka, Hindu, Colombo, Ceylon; Frank J. Pierce, Welsh, Fanning, Kansas. Center left: J. F. Burton, Canadian, San Francisco;
Metuaore, Tahitian, Papeete, Tahiti; Hoah Karaho, Wyandotte Indian,
Ottawa, Indian Territory (Oklahoma); Charles P. Faul, German,
Clarksdale, Missouri; Peter Muceus, Norwegian, Williams Bay, Wisconsin; C. P. Welsh, Irish, Wheatland, Missouri; Duncan Campbell,
Scottish, Pleasanton, Iowa. Back left: Peter Anderson, Danish, Stanberry, Missouri; A. f. Rudd, American, Cove, Arizona; William H.
Fuller, African American, Chicago; J. H. Harp, Dutch, Lamoni, Iowa;
J. F. Riley, Cherokee, Fairland, Indian Territory (Oklahoma); Charles
Fry, English, Tabor, Iowa. Courtesy Library-Archives, Community of
Christ.
That same year, however (1901), Peter Muceus, a native of
Porsgrund, Norway, joined the Reorganization in the United States
and accepted a mission appointment to Scandinavia.69 He renewed
the publication of Sanhedens Banner, suspended since 1888, printing
it in Porsgrund. In 1903, after long anticipation, Andersen and
68

Hartshorn, "Missionary Heroes in Scandinavia," 814.
"Our Departed Ones," Herald 93 (13 April 1946): 447.
70
With the support of American Saints, Sanhedens Banner appeared
69
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Muceus published an RLDS edition of the Book of Mormon in Danish, at Porsgrund. 71
In May 1905, the Peter T. Anderson family sailed from America
to join the Scandinavian Mission, making their home at Hundslund,
Norway. In June 1905 Peter Andersen's wife, Jacobine Jacobsen Andersen, also joined him in the mission. Peter and Jacobine decided
to set up their home in Hundslund, near the P. T. Anderson family.72
"Services were held in the open with good interest manifested."
In 1906, ten thousand copies of a sixteen-page Danish tract,
"Principles of the Gospel," were printed. Swen Swensen, who had
been a missionary for the RLDS Church in Utah, arrived in 1907 to
bolster Peter Andersen's missionary efforts. After an absence of
y

semi-monthly until January 1906, then monthly until September 1916,
when the Muceus family, fleeing from World War I, returned to Lamoni,
Iowa. Muceus and Peter Andersen coedited the publication from January
1918 until Andersen's death in 1920. Publication continued, with
typesetting done at Herald Publishing House until July 1924, then again,
from January 1929 to 1932 when it was discontinued permanently due to
the Great Depression. Even before then, it had become increasingly difficult
to publish a periodical in a single language for Danes, Norwegians and
Swedes, especially given rapid changes in Norwegian after its separation
from Denmark in 1905. Furthermore, the periodical often appeared far
behind schedule, and Muceus's editorial work was labor intensive. He
lamented: "I translate from the Herald and Ensign, sermons, articles,
testimonies and letters, and this with what I receive from Brother Ruch and
the saints over together with my own writing and filling the sixteen pages
every month . . . all must be copied or translated or re-written; hardly
anything sent me can go in as it is." Ernest Y. Hunker, Letter to S. A.
Burgess, 15 October 1947, folder labeled, "Sanhedens Banner," P22, f91;
Peter Muceus, Letter to Frederick M. Smith, 27 April 1932, folder titled,
"Scandinavia," P101, f92; both in Community of Christ Library-Archives.
7l'"phe Book of Mormon: Its Translation and Publication," Journal
of History 14 (January 1921): 33-34.
^2Hartshorn, "Missionary Heroes in Scandinavia," 814.
73
Peter Muceus, "Peter Anderson [sic]," Journal of History 13 (July
1920): 296, recalled, "Anderson traveled in company with Brethren
Rushton, LaRue, Lelley, J. J. Christiansen, Becker and Sister Becker. He
arrived in Denmark on 25 July andjoined Brother Christiansen and Brother
and Sister Peter T. Andersen who had come over the month before. He
also met S. K. Sorenson and Frederick A. Smith."
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Peter Andersen, Scandinavian missionary, apostle 1901-20. Courtesy
Library-Archives, Community of
Christ.

Peter Muceus, age about thirty.
Courtesy Library-Archives, Community of Christ.

thirty years, Hans Nelson Hansen also returned to his homeland in
1907, accompanied by his wife, Agnes. Missionaries Hans Nelson
Hansen and P. T. Andersen enjoyed considerable success. Together
they countered strong opposition at Aalborg, Denmark, when the
local people confused them with the Mormons. During one exchange with opponents, they were able to secure an admission from
one of the two leaders of the attack that the Book of Mormon takes
a stronger position against polygamy than the Bible. After this they
received better attention until a group of rowdies broke up the
meeting and they were forced to secure police protection.
They needed the biggest hall in town when a Lutheran minister
named Moeller, from Aarhus, Jutland, challenged the "Mormons."
Again, around 1907, Hansen wrote challengingly to Andrew Jenson,
74

For a time, the differentiation of RLDS "correct beliefs'" from LDS
doctrines proved attractive to some Danes. "Letter Department," Herald 54
(27 November 1907): 1105, Conference Minutes, 1908:954.
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The first Danish Book of Mormon,
published in 1903. Courtesy Library-Archives, Community of
Christ.

then president of the LDS Danish Mission, that he (Hansen) "was
going to lecture about 'The Secrets ofMormonism Laid Bare."' Jenson
attended the meeting "and delivered the usual line of talk," but
Hansen "proved to the assembly from Andrew Jensen's [sic] own
writing that he was contradicting himself." As a result of this exchange, Hansen baptized several converts in the blue waters of 0resund near Copenhagen.
As the first decade of the twentieth century closed, violent
religious opposition continued around Copenhagen, but the
Church finally gained qualified recognition from civil authorities.76
In terms of committed resources and stable membership base, the
RLDS Church was near its zenith in Denmark.

75

The Hans Nelson Hansen family returned to Underwood, Iowa, in
March 1915. There, Hans remained in touch with the work in Scandinavia
through his many articles in Sandhedens Banner. Toward the end of this
mission, the Saints in Denmark received the sad news ofJoseph Smith Ill's
death. It was especially hard for Hansen as he was a close friend and loved
Joseph very much. "The Life of H. N. Hansen," Herald 80 (31 October/7
November 1933): 1392, 1424.
^Conference Minutes, 1909, 1168.
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Saints at Copenhagen in 1904. Seated center are Hans Nelson Hansen
and Agnes Hansen. Standing behind them are Peter Muceus and Karen
Mikkelsen. Courtesy Library-Archives, Community of Christ.
CONCLUSIONS

Though the LDS and RLDS churches share common origins
for their Danish missions, they never saw this fact as a reason for
cooperation. From the start, they competed fiercely for a relatively
small group of potential believers. The RLDS mission was the most
successful at Aalborg, Denmark, yet the RLDS message never enjoyed broad appeal in Denmark. RLDS missionaries invested much
of their energy differentiating the Reorganization from the Mormons in the minds of the popular press and general society. Although there were a few LDS defectors who joined the Reorganization in Denmark, more became converted after coming to the
United States. Furthermore, most of these affiliated as a consequence of a few key conversions in Utah during the 1860s. W.B.
"Pat" Spillman has noted: "RLDS missionaries to Denmark in the
nineteenth century were men of Scandinavian origin who had
emigrated to the United States and later returned as representatives of their church." Apostle John A. Hansen corroborated:
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Among the first Danes uniting with the Reorganization were
my father, Hans N[elson] Hansen, and his parents in Utah, in 1867.
... I have counted forty-five members (in Pottawattamie District) who
have come from Denmark and they hold membership in Council
Bluffs and Hazel Dell Branches with one family in the Boomer
Branch. . . . Most of the Danes have been baptized since coming to
this country. They had heard the work in their native land, but many
of them did not obey until coming here. The Hazel Dell Branch, when
first organized[,] was called the Weston Scandinavian Branch. It was
exclusively a Danish branch, and they held meetings in their own
language. The membership of the Hazel Dell Branch, at the present
time, is largely descendants of Danes.
Sociocultural factors and Danish interest in the United States
as a path to upward mobility initially created openings for the Latter
Day Saint message. The LDS Church offered a means for emigration
to the United States. In time, other avenues became equally available, compressing an already narrow window of opportunity for the
RLDS Church.
Large trends of history, such as societal and economic factors,
and the timing of wars, also seemed to work against RLDS success
in Denmark. Communication barriers limited direction from headquarters. With never enough financial resources to be proactive,
missionary outreach during this period depended on serendipitous
opportunities. Scandinavian missionary Ernest Y. Hunker advised
the RLDS First Presidency realistically in 1932:
With respect to maintaining a mission in Scandinavia, my
opinion is that under the present shortage of means and available
men to care for the mission, we are losing heavily and rapidly in all
three of the countries, but more especially in Sweden and Denmark.
One man in any one of the countries is altogether insufficient to
maintain and enlarge our work, and one man for all three countries
is a failure to maintain our work. Practically all our ground in Sweden
and Denmark is already lost.
^Spillman, "Spreading the 'Banner of Truth,'" 46.
Burgess, "Notes and Queries," Journal of History 18 (January 1925):
118-19.
79
Ernest Y. Hunker, Letter to the First Presidency, 28 April 1932,
folder titled "Scandinavia," P101, f92, Community of Christ
Library-Archives.
78
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Much of the time, missionaries worked alone and served in
more than one nation. Loneliness and isolation took a heavy toll.
Minimal financial support meant a modest infrastructure with which
to work. Church literature in Scandinavian languages was practically
nonexistent. Danish RLDS felt dependent upon U.S. missionaries.80
It is true that individuals of Danish ancestry rose to leadership
positions in the RLDS Church, including Apostles John A. Hansen
and Peter Anderson and Presiding Bishop Francis E. Hansen. But
over time, generational interest in the Danish Mission diminished.
And as modernity impacted world culture among Danes, the RLDS
message and its appeal to correct gospel understandings proved a
valiant failure.

80

Spillman, "Spreading the 'Banner of Truth,'" 84, 85.

OUTCOMES OF THE RLDS MISSION
IN DENMARK
Mark A. Scherer

SEVERAL YEARS AGO, W. B. "Pat" Spillman of Independence, Missouri, published an excellent article on RLDS missionary activities
in Scandinavia. As I surveyed the same sparse documentary landscape, I found myself asking essentially the same questions about
the role of the RLDS Church in Scandinavia and arriving at essentially the same answers from the same pivotal sources. Spillman
MARK A. SCHERER {mscherer@CofChrist.org} is Church Historian,
Community of Christ, Independence. His father, Albert Andrew Scherer,
a full-time RLDS appointee minister and member of the Quorum of
Seventy, was the first RLDS missionary in the Netherlands after World War
II, and president of the Netherlands Mission (1945-49). Scherer's older
sister was born in Rotterdam in 1948. Scherer, who is currently serving on
the MHA Board of Directors (2001-04), presented an earlier version of this
paper at the Mormon History Association annual conference in June 2000
at Aalborg, Denmark.
1
W. B. "Pat" Spillman, "Spreading the 'Banner of Truth': A Century
of RLDS Missionary Efforts in Scandinavia," John Whitmer Historical
Association Journal 7 (1987): 45-52, and reprinted in Restoration Studies TV:
A Collection oj Essays about the History, Beliefs, and Practices of the Reorganized
Church of Jesus Christ ofLatter Day Saints, edited by Marjorie Troeh and Eileen

M. Terrill (Independence: Herald Publishing House, 1988), 71-88.
2
Donald D. Landon, "A History of Donald D. Landon while under
General Church Appointment, 1951-1970: An Oral History Memoir,"
interviewed by Daniel T. Muir, Independence, Missouri, Summer 1970. Of

196

The Journal of Mormon History

argued accurately that lack of success in the three northern kingdoms of Denmark, Sweden, and Norway was based on the secularity of Scandinavian society, faulty theological assumptions, and
lack of administrative support.
To blaze my own research trail, I interviewed retired missionary
Richard D. Andersen who spoke with authority, having served in the
RLDS Scandinavian mission from 1957 to 1969.3 Andersen was able
to share insights not found in other printed resources. As the grandson of Peter T. Andersen, who became an apostle to Scandinavia in
1901, he added an emotional dimension to our discussion. Even
today Andersen assists the First Presidency by translating when information is received in the different Scandinavian languages.4
I also interviewed three other RLDS missionaries who served
with distinction as administrators over the work in Scandinavia as
part of their larger work in Europe: Apostle Lawrence W. Tyree and
appointee missionaries Charles C. Church Jr. and Geert J. van Rossum.5 They were able to confirm what others had experienced in the
difficult evangelization of Scandinavia, thus making the important
connection between the past and the present.
Although Ronald E. Romig's companion paper focuses primarily on Denmark, I will include observations on Church activities in
Norway and Sweden as well.6 This is important for two reasons. First,
the scant primary resources, Landon's oral history is most valuable. He
served in Scandinavia from 1955 to 1957 and revealed insights that
captured major themes and frustrations common to experiences found by
others both before and after his assignment.
3
Richard D. Andersen, interviewed by Scherer, Independence, 25
May 2000. Andersen was asked to return to the United States as part of the
World Church's larger cutback in the general missionary force. Charles
Kornman and John Muceus were other appointees who were also asked to
return. Unless otherwise noted, interview notes are in my possession,
Historian's office, Community of Christ.
4
Richard D. Andersen, "There Is Potential in the Scandinavian
Mission," Herald 107 (26 September 1960): 929-30ff. This publication's title
varies in name and punctuation over the years; I standardize it here to its
current form.
5
I interviewed Tyree on 31 May 2000, Church on 2 June 2000, and
van Rossum on 2 June 2000, all in Independence.
6
Most surveys include Finland and Iceland as Scandinavian
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RLDS missionaries to Scandinavia crisscrossed the Baltic Sea to perform ministry. Second, mission progress and expense reports, an
important source of information showing priority of time and resources, sometimes combined activities in the different Scandinavian nations, thus making distinctive Danish activities difficult to
determine. 7 However, where possible I will make a Danish distinction. I have identified four basic eras of ministry in Scandinavia in
general and Denmark in particular for the period on which I focus:
(1) an era of marginal success, approximately 1911 to 1935, (2) followed by a nineteen-year hiatus created by the Great Depression and
World War II, (3) attempts at revitalization, 1954-70, and (4) the
exodus years to the present.
A N ERA OF MARGINAL SUCCESS

(1911-35)

A significant event in this early period occurred when the 1913
general conference reappointed Hans Nelson Hansen, a veteran
three-time missionary to Denmark, to serve as mission president to
Scandinavia and Germany.8 Joined by his wife, Agnes, Hansen, a
native speaker of Danish, reached Europe in 1913. At that point, the
combined membership of Denmark, Norway, and Sweden was 141.9
The Sandhedens Banner ("Banner of Truth"), a Danish
monthly published in Porsgrund, Norway, was one of seven official
publications of the Church. Its flexible publication history procountries, but there have been no productive efforts to establish an RLDS
Church presence in either nation. Indeed, a search of the Herald reveals
only one article on Finland, a travelogue/testimonial by an apostle's son,
and two on Iceland, letters from a soldier to his father, Mark H. Siegfried,
a retired counselor in the Presiding Bishopric. John Lents, "A New Life,"
120 (April 1973): 46-48; Charles Mark Siegfried, "An American Soldier in
Iceland," 88 (1 November 1941): 1395-96, and "Home Life in Iceland," 89
(4 July 1942): 842ff.
^European Mission File, Jurisdictional History Collection,
Library-Archives, Community of Christ, Independence.
8
"Minutes of the General Conference," Lamoni, Iowa, 7 April 1913,
Saints'Herald Supplement, 7 April 1913,1655 (hereafter General Conference
Minutes, cited by date and page).
9
"Annual Report of Church Recorder 1913-1914," General Conference
Minutes, 1914, 1817.
1(>

The other six were the Saints' Herald, Autumn Leaves, Journal of
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The first RLDS meetinghouse constructed in Europe, Bon, Norway, 1915. Courtesy
Library-Archives, Community of Christ.

vides a measure of its language and market over the year, the
Herald Publishing House printed its first issue of the Banner in
Lamoni, Iowa, in October 1884, ran for four years, and stopped
with the September 1888 (Vol. 4, no. 12) number. Under the joint
editorship of Peter Andersen, its first editor, and Peter Muceus,
appointed by the Church to serve in the Scandinavian Mission in
1901, the Banner renewed publication on 1 November 1902 (Vol.
5, no. 1) as a semi-monthly. Muceus had been born in Porsgrund,
Norway, and eventually published the Banner in his birthplace. It
reverted to monthly publication until January 1906 and again suspended publication with the September 1916 (Vol. 18, no. 9) issue,
when, fleeing World War I, Muceus and his family returned to
Church headquarters, then in Lamoni, Iowa. Publication resumed

History, and Zion's Hope, all published in Lamoni, Iowa; Zion's Ensign,
printed in Independence; and the Gospel Standard, printed in Rozelle,
Australia. Individual members financed numerous other regional or local
RLDS periodicals. A good example was the monthly Te Orometua, a Tahitian
journal published periodically from 1909 through the early 1950s.

MARK

A. SCHERER/OUTCOMES OF THE RLDS MISSION

199

in January 1918 (Vol. 19, no. 1), again with Andersen and Muceus
as co-editors. Although Andersen died in 1920, Muceus carried on
his editorial duties until it was discontinued in 1932, no doubt a
casualty of the Great Depression.
Hans Nelson Hansen focused his ministry primarily in Denmark, living in Aalborg.12 International events quickly impacted his
mission. Austro-Hungarian Archduke Francis Ferdinand and his
wife, Sophie, took a goodwill trip through the Balkan peninsula.
While they were motorcading through the important Bosnian capital city of Sarajevo, a Serbian fanatic, Gavrilio Princip, jumped onto
the fender rails of the royal couple's touring car and shot both of
them, thus completing a sophisticated assassination plot.
The Sarajevo murders drew Hansen's mission field into a continental conflagration that eventually led to World War I. The impact
on missionary success was significant. During 1914 Hansen traveled
from Copenhagen to visit Alexander Kippe, the only RLDS missionary in Germany. Even amid war, the greatest baptismal increases in
Europe were German although many Church members "responded
to their countries' call to arms, thus crippling our force," as Hansen
noted in his annual report to the 1915 general conference. The
"sudden outbreak of war" and its "disturbed conditions" had made
for "a trying year," an understated conclusion no one disputed. Still,
his area had seen "forty or more baptisms during the year" "several
others near the door." He concluded his report optimistically: "We
are gradually being better understood and the distinction between
us and the Utah people, in many instances, is being recognized, and
^Richard P. Howard, The Church Through the Years, 2 vols.
(Independence: Herald Publishing House, 1993), 2:128. After 1916, the
Banner fell far behind in its publication schedule, causing fluctuation in
dates of appearance. It also became increasingly difficult to publish one
periodical for three Scandinavian people, especially after 1905 when
Norway seceded from Denmark and Sweden, stressing its own language.
The title of the periodical likewise fluctuated during this period between
Sandhedens Banner and Sanhedens Banner. E. Y. Hunker, Letter to S. A.
Burgess, 15 October 1947, folder labeled Sandhedens Banner, P22, f91,
Community of Christ Library-Archives.
12
Hans Nelson Hansen, "News from Missions," Saints' Herald 60 (26
February 1913): 219.
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Apostle Ulysses S. Greene had responsibility for Europe during World
War I. Courtesy Library-Archives,
Community of Christ.

Danish-born Paul M. Hanson, president of the Quorum of the Twelve
Apostles, urged the reopening of the
Scandinavian Mission after World
War II. Courtesy Library-Archives,
Community of Christ.

I am convinced that a continuous, faithful and steady effort throughout the mission will eventually bring about good results."13
However, despite optimism, Hans Nelson Hansen's war conditions worsened. Within the year, the Hansens felt it necessary to
return to the United States and departed in March 1915.14 This
withdrawal exposed the difficulty of sharing Reorganized Latter Day
Saintism in Scandinavia. The failure of a highly qualified missionary
with a vibrant testimony, who was able to communicate directly and
identify personally with Scandinavian people, signaled that the work
in that part of Europe would be difficult at best.
General Conference Minutes, 1915, 1979.
14

Poul S. Nielsen, "The Life of H. N. Hansen," Herald 80 (7 November
1933): 1424. Back in Underwood, Iowa, Hans continued active ministry in
the local congregation, was elected branch president, and also served two
terms as Underwood's mayor before his death on 3 February 1922.
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In his report to the 1916 general conference, Ulysses W.
Greene, apostle to Europe, described the war's toll on RLDS members and his sympathy for the suffering and bereaved. "Under the
present conditions," he summarized, "it is very difficult to prosecute
mission work abroad and becoming more expensive with each passing month." 15 He concluded with a pastoral reminder: "The Saints
scattered abroad, in these troublous times will remember the word
of God as given to the church through the Palmyra Seer, and will
look to us for the establishment of the city of Zion, the place of
refuge, to which they can flee for safety. May this year see the opening way prepared for them, that they with us, may rejoice in the Lord,
surrounded with peace and plenty."16
It was not until 1922 that RLDS ministry to Scandinavia was
revived with the appointment of Seventy Verner D. Ruch. Although
he was appointed specifically to Norway, he extended his services to
Denmark and Sweden as well during his first (1922-27) and second
missions (1928-35). It was a discouraging assignment. Normally, the
Scandinavian mission report to general conference was a half page
long, but in 1925 only two sentences sufficed: "In Scandinavia such
labor was done in preaching, encouraging, and advising officers and
members, as occasion permitted, in Aalborg, Copenhagen, Stockholm, Bon, Christiania (Oslo), and Porsgrund. A young man of
promise was baptized by Elder Nels P. Hansen in the North Sea."
Ruch's colleague, Seventy Ernest Y. Hunker, left Scandinavia in
1928; and after 1932, resources were no longer available to continue
printing Sandhedens Banner. In 1935, Ruch also left Scandinavia,
bringing an end to appointee missionary ministries for almost
twenty years, as the Great Depression and World War II pushed
missionary presence in Scandinavia lower among Church priorities.18
HIATUS

(1935-54)

The worldwide economic depression and World War II placed
an extra burden on the already hard work of evangelizing under
difficult circumstances faced by early twentieth-century missionar1£

'General Conference Minutes, 1916, 2168.
^General Conference Minutes, 1916, 2169.
^General Conference Minutes, 1925, 3730.
18
Andersen, Interview, 930.

202

The Journal of Mormon History

A member family in Porsgrund, Norway, 1924. Left: Anton Nielsen, Emmy
Carlson, Ed Larsen, unidentified woman with her hands on Carl Carlson's
shoulders, Carl Carlson's mother, a young Carlson woman, and Peter T.
Andersen. Courtesy Library-Archives, Community of Christ.

ies. Bombed-out cities, military service, civil strife, civilian and military fatalities, and foreign occupation, coupled with economic depression, forced Scandinavians to redirect their attention toward
survival rather than toward evangelism. It is easy to anticipate the
erosion of denominationalism on a people isolated from their religious movement for two decades.
ATTEMPTS AT REVITALIZATION( 1954-70)

Not until 1954 did a general conference renew its formal interest in reopening the Scandinavian Mission. Paul M. Hanson, president of the Quorum of the Twelve Apostles, had been born in Denmark to Danish immigrant parents and, prior to the conference,
proposed to the Joint Council of the First Presidency, Quorum of
Twelve Apostles, and Presiding Bishopric that the mission be reopened. Knowing the somewhat lackluster historical record, the
Joint Council did not express unanimous support for the initiative,
but they acknowledged their feeling of obligation to the approxi-
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RLDS missionaries in 1925. Left: Peter T. Andersen, Ernest Y. Hunker, and Verner
D. Ruch. Courtesy Library-Archives, Community of Christ.

mately seventy-five Saints scattered throughout Scandinavia.19 They
agreed to revitalize the mission.
The 1954 general conference appointed Seventy James Everett
to Norway as a missionary. A few months later Seventy Donald D.
Landon joined him. Because of the need to establish a Scandinavian
headquarters, the general conference allocated fifty thousand dollars to purchase a building. When an Oslo newspaper reporter interviewed Everett shortly after his arrival, Everett naively divulged
the dollar amount of the general conference bequest and its purpose, hoping for positive media coverage. Instead, the banner headline read: "Mormon Missionary Arrives with Fifty Thousand Dollars
in his Pocket."20 To make matters worse, a bishop of Norway's state
church (Lutheran) responded with an abrasive article labeling the
missionaries as "Mormon pirates" and warning citizens not to be
taken in by their heresy.21 Thus, almost upon arrival, the two mis19

Landon, Oral History, 43.
Ibid., 44.
21
Ibid., identifies him as a Bishop Berggrav.

20
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Danish-born Nets Peter Hansen was
an RLDS missionary in his homeland during the mid-1920s. Courtesy Library-Archives, Community of
Christ.
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The RLDS meeting house in Krogero,
Norway, ca. 1926. Courtesy LibraryArchives, Community of Christ.

sionaries were forced to confront the difficulties of their task while
the concerns of some in the Joint Council about the strong potential
for failure in Scandinavia were reinforced.
Methods of evangelizing Scandinavia were partially responsible
for the lack of success. Like their predecessors, Landon and Everett
launched into the ministry with enthusiasm. Although the times had
changed, their missionary techniques had not. Like the first generation of RLDS missionaries, they continued to use "door-knocking"
techniques. When the door of a likely prospect opened, Landon and
Everett would say: "We are missionaries for the Church of Jesus
Christ and we have had many wonderful blessings as members of
His church. We are here because we believe that you too can share
in these blessings if you will hear and accept the gospel." Landon, a
dynamic and brilliant young missionary, estimated that 99 percent
of their visits ended up with a polite rejection. He baptized three
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Seventy James Everett was appointed a missionary to Scandinavia in 1954. Courtesy LibraryArchives, Community of Christ.
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Seventy Donald D. Landon, after
serving as a Scandinavian missionary in the mid-1950s developed a
radio ministry during the mid1960s. Courtesy Library-Archives,
Community of Christ.

people in two years, and all three had had some earlier connection
with the Church. 22
Another commonality with their turn-of-the-century predecessors was the irritating identity issue of being constantly confused
with LDS Mormons. In a letter from Copenhagen to the Herald a
generation earlier, Hans Nelson Hansen had written: "Much of my
effort has been directed to show up the Utah apostasy, and in contradistinction thereto to point out the purity of the doctrines of the
original church, and also of the Reorganization as the true and legal
succession, and in that line have had fair success in getting a hearing."23 Danes naturally projected any negative feelings they had
22

Roger Yarrington, "Landons Return from Scandinavia," Herald
104 (24 June 1957): 591.
23
Hans Nelson Hansen, "News from Missions," Herald 60 (26
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about the Mormon Church onto RLDS missionaries, and no doubt
the reverse was true also.
With but few exceptions the Book of Mormon played an important role in the missionary efforts—for better or worse. In 1903,
Apostle Peter T. Andersen had paid several thousand dollars to have
the Book of Mormon translated into Danish, but it was a poor investment. A generation later, Danish Saints were still discouraging
Landon and Everett from using the Book of Mormon, even in their
pulpit ministry, because it intensified the confusion between LDS
and RLDS identities, leading to its wholesale rejection, not only by
those non-member Scandinavians willing to listen to their testimonies but even by RLDS members. During one priesthood visit in
Denmark, an older Church member invited Landon and Everett into
his attic where they found several hundred worm-eaten copies still
in bindery wrappings.24
Modes of transportation in the 1950s had not differed greatly
from those of an earlier generations either. RLDS missionaries did
not have automobiles in the 1950s. Although trains were available,
they were very slow and undependable. As a result, RLDS missionaries either rode a bicycle with their materials strapped to their back
or walked.25
In one respect, however, Landon's and Everett's missionary
outreach differed notably from the approach of earlier missionaries.
They discovered that Hans Nelson Hansen's generation placed considerable emphasis upon the missionaries' maintaining their official
leadership at the local levels of ministry. This emphasis created a
dependency on the presence of a missionary to guide the mission.
Although the young missionaries of the 1950s did their best to convince local people to take responsibility for their own ministry, the
Saints were hesitant to do so.
Overall, revitalization of the Scandinavian Mission failed, and
dimensions of that failure are revealed by the declining membership
statistics. By 1970 the Norwegian and Danish membership dropped
to fifty-four, and to twelve in Sweden.2 Many were killed in internaFebruary January 1913), 219. The letter was written on 31 January.
24
Landon, Oral History, 43.
25
Yarrington, "Landons Return," 592.
26
Landon, Oral History, 44, finally concluded that, if any ministries
were to flourish, the RLDS missionaries had to perform them.
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Anton Nielsen, the last RLDS priesthood member in Denmark, died ca.
1970s. Courtesy Library-Archives,
Community of Christ.

tional conflicts or drifted away due to lack of fellowship among the
Saints.28
THE EXODUS YEARS (1970S-PRESENT)

Spillman summarized accurately the reasons for the Scandinavian Mission's failure. Included in his list are vexatious legal requirements imposed on such practices as open-air meetings and baptisms,
being required to register as a non-Christian church, mistaken association with LDS Mormons, ineffective missionary methods, shoestring financing, and an exclusivist theology. Since the publication
of Spillman's article, missionary efforts in Scandinavia, including
reunions, retreats, and business meetings, have been mostly symbolic.
SCANDINAVIAN MISSION OUTCOMES

SeventyJoe B. Bayless served as Assistant to Apostle Paul Booth
in Europe from 1977 to 1981. After several missions in Europe
(including Scandinavia), he observed a detente in the strained relationship between the Catholic and Lutheran churches. Both, Bayless
noticed, would tolerate each other but jointly attacked virtually all
27

World Conference Bulletin, 1972, 155.

28

Andersen, Interview, 930.
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other Christian denominations. To survive, RLDS groups, predominantly extended families, isolated themselves from other denominational movements. One effect was the absence of virtually any outreach efforts from individual members or congregations. Youth in
the Scandinavian RLDS Church during this era were basically put
off by the fundamentalist emphasis of RLDS theology. All these
pathologies reduced the Church lifespan to the length of its existing
adult membership. Bayless visited Denmark only rarely during the
late 1960s and then stopped visiting altogether, due to the lack of
interest among the people. 29
Apostle Lawrence W. Tyree, who directed the European Field
from 1992 to 2000, also noticed the lack of religious intensity among
Scandinavians. He described them as "good people" whose approach to religion is mostly cultural and ceremonial.30 He felt that
this attitude could be traced to the original introduction of Christianity as a replacement for Norse mythology at the end of the first
millennium.31 Tyree also pointed out that the great emphasis on the
Latter Day Saint Zionic principle of the Gathering had, as an inevitable side-effect, the dashing of any hopes for sustained local development of RLDS congregations. The more success in encouraging
members to move to America, the less networking among family and
friends so crucial for the establishment of RLDS congregationalism.32 He also noted that Scandinavia's high standard of living resulted in a population generally more self-sufficient and less dependent on God on a daily basis, a condition that affects all churches as
well as the RLDS. Tyree further commented on the environmental
2

^Joe B. Bayless, Interviewed by Scherer, Independence, 8June 2000.
Lawrence W. Tyree, Interviewed by Scherer, Independence, 31
May 2000. Church and van Rossum also agreed with this assessment.
According to Church, Scandinavians generally saw religion as touching
their lives only for being baptized as an infant, being married, and having
an appropriate funeral.
31
Tyree, Interview, explained that, at the end of the first millennium,
missionaries incorporated Norse animistic practices of identifying their
gods into Christianity through tree carvings and etchings. The Christian
symbol was called the "witecross" or "white cross." Norwegians, he
hypothesized, had difficulty in expanding formal Christian theology
beyond their Norse mythological roots.
32
Ibid.
30
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impact of Scandinavian culture and social relations. The long and
cold winters meant that people were more isolated from one another
and less inclined to meet in groups, thus making congregational life
more difficult. This factor also hurt the chances of building Christian
communities that are the focus of RLDS church life.
A recent bright spot for the Scandinavian Mission was the appointment in the April World Conference 2000 of Kerstin Jeske
Kristiansen, a former missionary coordinator from Germany, to preside over the Sixth Quorum of Seventy. Kerstin and her husband,
no

Erik-Olav, reside in Oslo. Her challenge is to succeed in Scandinavia where a century of RLDS missionary efforts have failed.
CONCLUSION

The missionary experience in Scandinavia reveals important
insights concerning the RLDS message in missions abroad. Donald
Landon attributed the failure of the Scandinavian Mission as being
"boxed in to American Restorationism and living in that box" and
admitted his own inability to appreciate the cultural and religious
characteristics of the area. 34 The dramatic success of some RLDS
missions today approaches people's spiritual and physical needs in
their cultural context rather than presenting a distinctive history and
theology.
For example, Charles C. Church, European regional administrator from 1981 to 1993, reported frequently using the Book of
Mormon as a missionary tool. He even used the LDS Doctrine and
Covenants, adding updated revelations to provide the necessary
RLDS distinction. Clearly the identity issue was of no concern to
him. In contrast, his successor, Geert J. van Rossum, avoided the
Book of Mormon as much as possible. That neither approach
worked suggests the greater influence of other social factors already
discussed.
The disappointing history of the Scandinavian Mission was one
factor prompting the realization, during most of the twentieth century that a bold, new message was needed for the Reorganized
Church message to have a positive impact in international culture.
Considerable innovation and creativity in evangelistic outreach
33

Ibid.
Landon, Oral History, 43.
35
Church, Interview.
34
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methodology has emerged. For example, in the last two decades
missionary techniques have veered away from standardization.
Rather, each missionary may choose from a variety of proselytizing
techniques to make the RLDS denominational message relevant and
worthy of hearing. Arriving at this conclusion was been a slow, arduous process, but since the 1990s, it has shaped the future direction
of the Community of Christ.
The RLDS missionary experience in Scandinavia through most
of the twentieth century reflects the frustration of attempting to
convert a secularized people who were consistent in their apathy
toward religion generally and their animus toward Reorganized Latter Day Saintism specifically. Richard Andersen commented that his
proselytizing efforts offended Scandinavians who knew of Christianity long before the Joseph Smith's Restoration movement. They resented the implication, inherent in introducing his faith, that they
were not Christian.36 He reported little success in overcoming that
attitude.
Despite the discouragements inherent in the Scandinavian assignment, dozens of RLDS missionaries persevered valiantly, defining success by their personal faithfulness and diligence rather than
by the positive response of the Scandinavians. Hans Nelson Hansen,
who served three missions to Scandinavia, was both realistic and
optimistic when he wrote in 1913:
The conference year will soon be at a close, and we will be asking,
What has the harvest been? Whoever can look back and say truthfully,
"I have done what I could" need have no regrets, whether his sheaves
be few or many. The All-Seeing Eye alone can judge as to our
faithfulness or otherwise, and until the great day of accounts will the
records be fully known.
Our thoughts are turning homeward, and Sister Hansen especially, thinks she can not stand it in this foreign land much longer.
We hope to be able to reach home in March, and if all is well, to meet
with the Saints at General Conference. In hope of victory, H. N.
Hansen.
The Scandinavian experience had considerable value. Even in
failure can lessons be learned. As a requiem on the outcomes of the
36

Andersen, Interview.
Hans N. Hansen, "News from Missions," Herald 60 (26 February
1913): 219.
37
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RLDS Church in Denmark, suffice it to say that lessons learned in
this land provided an important plank in a platform for practical
change to which the Community of Christ continues to benefit.

JAMES THOMPSON LISONBEE:
SAN LUIS VALLEY GATHERING,

1876-78
Garth N. Jones

AFTER THE DEATH OF MY MOTHER, Sophronia Nell Nielsen Jones
Dubois, in 1990, I discovered two mimeographed items as my
sisters and I closed up her house in Tooele, Utah: "Ancestry and
Family of James Thompson Lisonbee, Jr.," prepared by Lora A.
Lisonbee Hancock for the James Thompson Lisonbee Family Association in 1955, and "The Diary of James Thompson Lisonbee
(Sr.)." James Thompson Lisonbee is my maternal great-grandfaGARTH N. JONES is professor emeritus of the College of Business and
Public Policy at the University of Alaska, Anchorage. Acknowledgments: "I
express appreciation to my wife and research companion, Marie; to my
secretary and editorial assistant Janet E. Burton, to social historian Carlton
Anderson (died 1998) for information on the San Luis Valley; to Ronald
O. Barney, Karl C. Sandberg, and three descendants of Lisonbee's Alabama
converts: Doyle D. Sellers, Evelyn Smith Anderson, and Sheryl Seller
Anderson. William G. Hartley urged that this lengthy manuscript be
published as a monograph, while F. Ross Peterson facilitated its publication
at Utah State University. Request information about ordering at
{anpsm@UAA.Alaska.edu} or (907) 786-4115. The monograph version
includes lists of priesthood ordinations, baptisms, and confirmations of
Lisbonbee's converts, a table of relationships in the Sellers and Horton
families, and a more leisurely description of my research process and
personal reflections."
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ther, and I knew him only as a name in my genealogy records.
With the diary was a photocopy of a holograph letter from Lisonbee to his wife, Ellen Amelia Johnson Lisonbee, written 29 October 1877, from Georgia where he was serving a mission: "This
morning before getting up [I dreamed] of seeing you, of kissing
Zina and Zelanie. Dory would not come to me because she did not
know me."
James Lisbonbee's life is not unique in its devoutness and sacrifice, but he made a perhaps unique contribution: first as a settler
in Monroe, Sevier County, Utah, where he was the conscientious but
overwhelmed leader of its United Order, then as a missionary in the
Deep South after the Civil War, and leader of a group of Alabama
converts who "gathered" to the San Luis Valley in the southwest
corner of Colorado where they founded Manassa. The success of
this settlement was a small but significant triumph, since it provided
a safe haven for many polygamous families during "the Raid." Lisonbee fell terminally ill as he led his converts west and died without
ever seeing Monroe again. This article reconstructs his life and pays
tribute to his labors.
James Thompson Lisonbee's father, William Coker Lisonbee,
was a forty-one-year-old itinerant Methodist minister in Pontotoc
County, northwestern Mississippi, when he heard the Mormon message in the fall of 1845 and was baptized.2 The family history does
not explain why thirty-seven-year-old Mary Ann Callaham Lisonbee
was not baptized at the same time.
Both parents were from South Carolina but had moved five
hundred miles from their birth place when they encountered MorJ

No transcriber named. The diary's original is in the Historical
Department Archives of the Church of Jesus Christ of Latter-day Saints,
Salt Lake City (hereafter LDS Church Archives).
2
Lora A. Lisonbee Hancock, corap., "Ancestry and Family of James
Thompson Lisonbee, Jr.," prepared for the James Thompson Lisonbee Jr.
Family Association, 1955, mimeograph typescript in my possession. Coker
Lisonbee was born 8 April 1804 in Chesterfield District, South Carolina,
and, according to family tradition, was reared by his (unnamed)
grandparents. His biography (31-32) was prepared by Lora Lisonbee Tuft,
Nellie L. Smith, Delta I. M. Hale, and Lora Lisonbee Hancock. Mary Ann
(surname also given as Callahan) was born 25 April 1808 in Pendelton
District, South Carolina.
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monism. Coker first moved to St. Clair County, Alabama where, on
1 February 1825, at age twenty, he married sixteen-year-old Mary
Ann, the daughter of Hugh Callaham and Sarah Dobbins Callaham.
Coker and Mary Ann lived in northeastern Alabama for about ten
years where four of their ten children were born: Rachel Jane Pinkney (13 December 1825), John Coker (10 January 1828), Hugh Dobbins (30 May 1830), and William L. (born and died ca. 1832). The
family then moved to Pickens County, Alabama,3 where three more
children were born: Frances M. (born and died ca. 1835), Mary Ann
Frances (27 February 1837), and James Thompson (15 November
1839). The family next moved to Pontotoc County, Mississippi,
where William Washington was born 20 August 1842, followed by
Alva on 6 February 1845. Pontotoc County is near the Mississippi
River in northwestern Mississippi, about thirty miles south of Memphis, Tennessee.
By ancestry and culture, Coker and Mary Ann were Scots-Irish;
Lisonbee and his mission president, John Morgan, both use the term
"Celt." From the clues of birth, migration, and locale, they seem to
have been part of the "old back country" population, among the
most vulnerable of ante-bellum white society. The monopoly of the
great plantation owners had probably driven them or their ancestors
to the marginal lands of South Carolina and northeastern Alabama.
Those who still live on the sandy red hills, pine barrens, and swamps
are derisively known as "crackers" or "white trash."4 As a missionary,
James Thompson Lisonbee would draw on that culture's strong social bonds.
On 9 June 1844, twenty-one-year-old Rachel Jane married
James Addison Dean near Coldwater, Tate County. They were still
there two decades later when James Lisonbee stopped to visit them
on his missionary journey. He had not seen his sister since midMarch 1846, when Coker and Mary Ann took their family to
Keokuk, Iowa Territory. They arrived on 26 March. Four days
3

Ibid., 15. According to James Dolphus Johnson Jr., Early Settlers of
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later, Mary Ann, eighteen-year-old John, and sixteen-year-old Hugh
were baptized on the west bank of the Mississippi River "across
from Nauvoo."5 They then moved on to "Bonaparte, Iowa, Des
Moines River," about thirty-five miles from the staging point at
Montrose, Iowa.6
Brigham Young sent messengers back along the trail, urging
the Saints to seek work and "live as well as they can until they can
be provided for." The Lisonbee family probably received this message in the middle of April. They crossed to the southern side of the
Des Moines River and followed it downstream to Alexandria, Clark
County, Missouri, a "riverbottom area" that proved to be "a place of
sickness and death."8 They were still there a year later on 6 April
1847 when Mary Ann gave birth to her last child, Joseph Y. After the
birth, Coker traveled to the juncture of the Des Moines and Mississippi rivers to cut wood for the steamboats running on both rivers.9
In the fall and winter, death struck three times. Twenty-year-old John
became ill and "returned to Mississippi" where he died in De Soto
County. (De Soto County is adjacent to Tate County, so he presumably died at Rachel's home, on 22 November 1848.) Three weeks
later, Coker "died 15 December 1848." And two months later in
February 1849, Joseph Y., not yet two, died.10
Mary Ann was a widow, age forty, responsible for five children,
ranging in age from eighteen-year-old Hugh to three-year-old Alva.
James was nine. In the fall of 1849, Mary Ann married widower Peter
Nicoll/Nicholas, who had three known sons—John, Alexander, and
William (ages not known). The next spring, these three and Hugh
5

Hancock, "Ancestry and Family," 13.
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traveled more than 350 miles across the Iowa Territory to Winter
Quarters in Nebraska Territory, and joined Aaron Johnson's company. Johnson, a member of the Nauvoo High Council and a stalwart
supporter of Joseph Smith and Brigham Young, was in charge of
that season's "third company," 135 wagons and an estimated 420
persons. The wagon train left from Kanesville, Iowa, between 7 and
12 June, reaching Salt Lake City on 2 September 1850. u Obeying
Brigham Young's counsel, they continued south and settled at Hobble Creek, now Springville, in Utah County.
Hugh Lisonbee and his three stepbrothers, called "the adobe
boys" in a local history, worked in Springville until the fall of 1851
but failed to earn enough money to bring the family to Utah.12 They
then went to California, reaching Calavaras County in early April
1852. They had enough immediate success that Hugh was able to
send some money to Mary Ann by express mail in late April or early
May 1852. After fifteen months of relatively successful placer mining, Hugh and Alexander returned to Utah, arriving in Salt Lake
City 23 August 1853. Near Ogden, they met Peter Nicoll en route
to California. He continued his journey alone and was "killed . . . by
a cave-in."13 The Lisonbee family history contains no more information on the Nicoll family.
Meanwhile, after Peter Nicoll's departure, possibly in May
1853, Mary Ann and her four children left Clark County, Missouri,
and went to De Soto County, probably to be near Rachel Jane and
her husband. Hugh, who left Salt Lake City on 1 September 1853
with the U.S. mail, joined them. In the early winter of 1853-54, he
moved the family back to Alexandria, then "made a visit to northeastern Alabama" to visit Mary Ann's relatives and gather genealogy M
n
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Twenty-four-year-old Hugh was back in Alexandria by late
March 1854. His mother turned forty-six the next month, Mary Ann
Frances was seventeen, James was fourteen, William was twelve, and
Alva was nine. In eastern Nebraska, they joined the independent
Perrigrine Sessions Company, consisting of sixteen wagons, and
reached the Salt Lake Valley about 2-4 August 1854 and Springville
a few days later.15 Here James was baptized on 27 August.
Mary Ann never remarried. Described as a small woman with
red hair and strong opinions who became blind late in life, she lived
with her children and with her daughter-in-law, James's wife, until
her death 20 March 1889 at Circleville, Piute County. Hugh married
Elma Haymond on 28 September 1854 soon after the family's arrival
in Springville. He and James were both ordained to the Fifty-first
Quorum of Seventy on 25 May 1857. Hugh also served as a major
in the Nauvoo Legion during the Black Hawk War in the late 1860s.16
At twenty-three, James married Ellen Amelia Johnson on 12 December 1862. Ellen, age thirteen, was ten years his junior, the daughter
of Lorenzo Johnson and Mary Lyman Johnson. Lorenzo had cofounded Springville with his brother, Aaron, now the bishop. The
family had reached Utah in 1852. Lorenzo served twice as

15
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the Nauvoo Legion during the Black Hawk War, was unusual in that six of
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Springville's mayor (1859, 1865-67), and his name appears on grand
jury rosters.
Lorenzo married three plural wives; when the first died, Mary
raised her two surviving children.18 In 1869 Lorenzo was called to
the Muddy Mission in what is now Nevada, returned within the year,
and moved his two plural families to Monroe where he died of
pneumonia on 25 April 1872.19
The only mention in family documents about James Thompson
Lisonbee's work is that he was employed at the Provo Woolen Mills
in 1870.20 However, according to family stories, the extended Lisonbee-Johnson family could not earn a comfortable living in
Springville. James was a driver on two "out and back" trips with the
Church wagon trains in 1861 and 1862 to pick up emigrating Saints
at the Missouri and bring them to Utah. In 1866 he served in the
militia during the Black Hawk Indian War.21 By 1870, he and Ellen
had four children: James Thompson Jr. (30 September 1863),
Lorenzo (7 July 1865), Mary Ellen (25 May 1868), and Zina (14
August 1870).
In the spring of 1871, James and Ellen moved, probably at the
same time as Ellen's father, to Monroe (formerly Alma), newly reestablished after the Black Hawk War 140 miles south. 22 They first
lived in the fort where Ellen taught the community's first school. In
the spring of 1872 Lisonbee moved his family four or so miles to
nearby Annabella, where he filed on some land and constructed a
dugout. Their fifth child, Zelaina, was born here 25 August 1873.
18
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Ibid., 33. His first wife, fifty-one-year-old Mary Lyman Johnson,
stayed in Springville, probably living with one of her three daughters
married to her brother-in-law, Aaron Johnson.
20
Hancock, "Ancestry and Family," 37.
21
Ibid. Also see Finley, A History of Springville, 46, 55-57, and Emma
N. Huff, comp., Memories That Live: Utah County Centennial History
(Springville, Utah: Art City Publishing for Daughters of Utah Pioneers of
Utah County, 1947), 315.
22
Wilford Murdoch and Mildred Murdoch, comps. and eds., Monroe,
Utah: Its First One Hundred Years (Monroe, Utah: Monroe Centennial
Committee and Monroe City, 1964), 11.

GARTH N. JONES/JAMES THOMPSON LISBONBEE

219

Monroe's eighty families were a diverse mixture of Southerners,
New Englanders, Britishers, and Scandinavians. Some were seasoned Saints, others recent converts.23 The Panic of 1872 particularly pinched on Utah's frontiers.24 The lingering legacy of the Black
Hawk War and the Native Americans who still wandered over the
countryside created psychological tensions.25 Unlike the fertile
Wasatch Front, the Sevier region required more capital and technological skill than these nineteenth-century settlers could muster to
turn its desert lands into profitable farms. Mormon insularity was
eroding with the completion of the transcontinental railroad in 1869
and increased Gentile intrusions. Brigham Young's communitarian
views were being contested, most notably by the Godbeites.27 Growing numbers of converts, especially the British, had been exposed to
different views on economic policy.
Furthermore, the ecclesiastical organization was also untidy.
As late as 20 January 1877, Brigham Young responded to a letter
from A. K. Thurber of Richfield, Sevier County, who lamented that
"there was no permanent organization in the Stake except the High
Council." Young promised to ordain bishops in each settlement "as
soon as we can get to it." Meanwhile, local leaders should be appointed "temporarily 'til we direct otherwise."28
23
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Joseph Angell Young, the eldest son of Brigham Young and
president of the Sevier County settlements since 1872, was following
his father's emphasis in stressing the importance of cooperatives as
a check against Gentile economic and social incursions. In the spring
of 1873 the Monroe Cooperative Mercantile Institution was organized. Moses Gifford, who had been serving as the community's first
presiding elder since 1871, was elected president with his close
friend Michael Johnson (no relation to Lorenzo Johnson) as secretary. Seventy-one individuals living in the Monroe settlement became members. Throughout the county, cooperatives were handling
cattle, horse, and sheep herds. Others were instituted to develop
irrigation systems.29 Monroe's cooperative seemed to receive strong
community support during its first year, despite a dry summer, a
cold winter, and an epidemic of whooping cough.30
During the winter of 1873-74, Brigham Young decided to move
beyond cooperatives to the United Order of Enoch established in
southern Utah communities, primarily to meet the economic hardship caused by the Panic of 1872.31 However, Young also saw the
United Orders as protection against Zion's enemies, a major move
in establishing the kingdom of God. It didn't work out that way in
Monroe. The Monroe United Order was established, no doubt with
high hopes; but it fractured the community so severely that the
cracks endured for generations. The late Karl C. Sandberg observed
that Monroe in the 1940s "was divided into two cultures: the church
one and the pool hall one." He moved freely in both, "attending
church meetings" and "working for the pool hall men." However, a
third division "did not fit either category, although many were connected to the first settlers." This third division had been created as
a result of Monroe's United Order."32
On 26 April 1874 under Joseph A. Young's direction, the MonAchievement," BYUStudies 20, no. 1 (Fall 1979): 3-36.
29
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30
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roe United Order was established. Young asked Moses Gifford to
become its president. Gifford declined and also resigned as presiding elder, reportedly explaining: "Could not see the order." Apparently others were equally skeptical.33 The same day, Young called
thirty-four-year-old Lisonbee as president of the United Order and
also as presiding elder or acting bishop of the Monroe Branch, confirming him in September as bishop.34 Because of this call, the family
returned to Monroe where their last child, Dora, my grandmother,
was born on 22 May 1875.35
No known documentation exists about how James understood
his calling or how he tried to carry it out. In many ways, the deck
was stacked against him. He had not even been living in Monroe,
which Joseph Young may have seen as an advantage, given Moses
Gifford's influence in the community. James had never before held
any responsible position in the church, government, or military. He
was not economically successful. His father-in-law, Lorenzo Johnson,
had died two years earlier. Lorenzo's brother, Aaron Johnson, was
certainly influential; but Springville was far from Monroe. Emphasizing his outsider status, Lisonbee was probably the only Southerner
in the settlement.
Fifty-eight individuals—approximately 70 percent of Monroe's
population—were rebaptized and subscribed to the United Order. 36
If Monroe followed the rebaptismal form used at St. George, it took
33
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this form: "Having been commissioned ofJesus Christ, I baptize you
for the remission of your sins, for the renewal of your covenants with
God and your brethren, and of the observance of the rules of the
Holy United Order which has been said in your hearing, in the name
of the Father and of the Son and of the Holy Ghost."
Under Joseph Young's direction, a ten-member United Order
board was chosen with five holding director/administrative positions. Young appointed Lisonbee, already the bishop, as president/director. The two vice presidents/directors were forty-sevenyear-old Thomas Hunt and forty-nine-year-old Dennison L. Harris.
William A. Warnock, age thirty-seven and already Lisonbee's counselor, was secretary, while his other counselor, John B. Hesse (also
Hessie), age forty-six, was treasurer/director. The assistant secretary
was thirty-nine-year-old Thomas Cooper. The other five directors
were Bent Larsen (twenty-eight), Andrew Larsen (thirty), Jens Jensen
(forty-five), Thomas Cooper (thirty-nine), and Lewis Barney (sixtysix).38
Monroe's order soon capsized. The last date of recorded activity was 30 September 1876, two and a half years later. When Brigham
Young died in August 1877, Monroe was just one of more than two
hundred failed orders. 39 1 see three crucial weak links: uneven application of the rules, active competition from the more successful
cooperative, and a personal conflict between Lisonbee and Lewis
Barney.
First, some individuals turned in all their possessions to the
order and worked very hard; others gave only part of their possessions and worked very little.40 As a result, although the order successfully constructed several public buildings, it failed to construct
a sawmill with an adequate water supply.
Quoted in Leonard J. Arrington, Brigham Young: American Moses
(New York: Alfred A. Knopf, 1985), 380. See also Sandberg, "Getting Up a
History of Monroe," 39.
38
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39
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Second, the Monroe Cooperative Mercantile Institution
(MCMI), which included nearly every Monroe family, continued to
operate as an independent and successful enterprise under Moses
Gifford and Michael Johnson. Sandberg saw these two "de facto
leaders" of the community as strongly influential.41 Intellectually
adventuresome, they became intrigued by Charles Darwin's writings on human evolution. (The Origin of Species and The Descent of
Man had been published in 1859 and 1871.) Probably soon after
the break-up, about 1877, the Giffords and Johnsons moved south
of Monroe to Birch Creek, an area still known as "Monkey
r-r

"42

Town.
Third, the United Order board rapidly polarized, Lisonbee
leading the faction that insisted on central control while Barney
represented individual initiative. Both qualities are part of the Mormon ethos. 43 When three sons in Kanosh asked Barney to help them
build a sawmill in the fall of 1874, he went, leaving his wives and
children in the order. 44 When the mill was nearly finished in February 1875, Barney received a message from Lisonbee that the Monroe
order would no longer supply flour for his family unless Barney
returned to Monroe and worked in the order. Angrily, Barney returned and confronted Lisonbee, who refused to budge because
Barney's second wife was sharing the flour with a son-in-law, Charles
Robinson, who was antagonistic to the board. Barney recorded the
meeting on 26 February:
"As you are working for yourself you must furnish your own
flour," [Lisonbee] said. I asked, "What have you done with that
hundred and twenty-two dollars worth of lumber and the fifteen
hundred dollars worth of property you have of mine. I left it with you.
Has my family used all that means so soon?" He replied, "That makes
no difference about the property that you turned over to the Order.

41
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It is the property of the Order and if you do not work in the Order
you cannot draw your supplies from the Order."

The meeting had its conciliatory moments, with Lisonbee
graciously stating that it was "only right to honor Veterans of the
Church." But the directors were deadlocked, and Barney felt a
"lack of brotherly freedom" and "disagreeable feelings . . . toward
him" from the board. 47 For three nights, from 7:00 P.M. until 3:00
A.M, the debate raged. The final decision was an ironic compromise. First, the board agreed that Barney was wrong and Lisonbee
was right. "If everyone did what Lewis was doing [the order] would
not last one week." The board then granted Barney permission to
return to Kanosh "for the rest of the summer." Fortunately,
Robinson was no longer living in the Barney household, so the
board would, without backing down on principle, reinstate its subsidy to the family.
This clash between the two men illustrates their basic personalities. As I interpret it, Lisonbee was an idealist and Barney a pragmatist. Part of Barney's practicality may have come from his age. At
sixty-six, he was old enough to be the thirty-five-year-old Lisonbee's
father. Although Lisonbee's life had been anything but easy, from
childhood he had lived in the Mormon fold, and he seems to have
been an unquestioning believer. There is no evidence that he hesitated to join the United Order when Brigham Young announced it
in early 1874.
Barney, born in New York State, had grown up on the successive frontiers of Ohio, Illinois, and Iowa. He had actually delayed his
baptism after that of his father, brother, and other family members,
indicating his independent temper of mind. He sought baptism in
1840 in Iowa, only after deciding, as he wrote in his journal, that all
religion was "a hoax and that preachers were hypocrites, that they
preached for money and popularity."49 Reaching Utah with Brigham
45
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Young's vanguard in 1847, he had moved steadily south, his decade
in Monroe (1871-82) actually being one of his longer periods in the
same place. Although he joined the order on 17 May 1874, he expressed considerable skepticism about its chances in his diary: "It is
well known that I was born in the church & I wish to die in the church
but [I] cannot see this order." 50 Although he does not say so, he may
have thought that he, senior by seventeen years to anyone else on
the board, should have been named as its president. Clues that he
did not work harmoniously with the board are his complaints that
Lisonbee's management was "authoritarian" and that his own "influence was not given any regard."51
Even without personal friction, the Monroe United Order suffered from the grinding poverty of the settlement. There were simply not enough resources to meet basic needs. The order's minutes
show frequent appeals from members to be released so that they
could work elsewhere. Although these requests were usually honored, there was clearly unfairness in allowing a head of household
to work elsewhere with tools belonging to the order and to keep all
he earned while his family was being supported by the order. It was
a problem without a solution; and although Barney agreed in principle with Lisonbee, he strongly felt that those who could not make
a satisfactory living within the order should be released. He had
argued this point on 27 November 1874, only six months after joining the order; unable to convince the other directors, he never again
attended another meeting as a director.52
Joseph A. Young had died unexpectedly at age forty on 1 September 1875, probably leaving Lisonbee feeling that he had no ecclesiastical superior who was on his side. In March 1876, the order
was so dysfunctional that Apostle Erastus Snow, called in 1874 to
oversee the United Orders in southern Utah, replaced Lisonbee with
Hans O. Magleby, a forty-year-old Danish cabinetmaker.53 Dennison
Harris, Bent Larsen, and Jens Jensen resigned. Lisonbee, Hesse, and
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Warnock continued to serve as the bishopric, but only for another
month—Lisonbee was called on a mission.
From our perspective and particularly knowing the history of
similar organizations, it is easy to see him as a victim of forces beyond
his control. However, even though he left no record of his feelings,
it seems likely to me that he took personal responsibility for the
failure of the order and blamed himself for lack of faithfulness.
At April 1876 general conference, Lisonbee was called to the
Southern States Mission.54 Lisonbee was not in Salt Lake City but
probably heard about the calling from conference-goers and had it
confirmed in the DeseretNews report. Although there is no documentation one way or the other and mission calls were often issued
without prior notice, the haste with which this call came on the heels
of Lisonbee's removal from the presidency of the United Order at
least raises the possibility that the calling was a convenient way to
reduce conflict in the community.
Although Lisonbee left no record of his reaction to the call
either, I believe that he saw it as an expression of confidence from
his leaders. He responded promptly, interrupting his spring farming, even though his family was almost destitute. According to a
family story, he had no coat, and Ellen made a cloak for him out of
a blanket.
The Church was giving new emphasis to missionary work in
the South. In early 1875 Henry Green Boyle of Pima, Arizona, a
Mormon Battalion veteran and long-time missionary, established a
branch at Shady Grove, Tennessee, and asked for more missionaries.
The First Presidency called seven elders at October conference.55
The mission covered Tennessee, Arkansas, Alabama, Georgia, Mis54
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sissippi, and Virginia, with headquarters at Nashville. Texas was
added the next year when Boyle opened it to missionary work. As
de facto president, he maintained contact with his scattered missionary force by correspondence.
Lisonbee departed from Monroe on 30 May, leaving his counselors, Hesse and Warnock, in "temporary charge."56 He began keeping a diary that day and records that a freighter (unnamed) took him
to Salt Lake City. He does not mention his feelings on leaving twentyeight-year-old Ellen and their six children, ranging in age from
twelve-year-old James Jr. to eleven-month-old Dora. He reached Salt
Lake City before noon on 4 June and "took dinner with Brother
John Taylor. Purchased some books and other things. Was set apart
by Brother [Orson] Pratt."57
Lisonbee left by train later that same day. During his mission,
he never saw Boyle, then in Texas, although he corresponded with
him. He also had no companion for most of his mission. Sixteen
days after leaving Monroe, he reached his married sister, Rachel Jane
Lisonbee Dean, then living near Coldwater, Tate County, in northwestern Mississippi, about forty miles south of Memphis. He had
traveled almost two thousand miles by freight wagon, four trains, a
steamboat, and by foot for the final ten or so miles. His diary is a
bare-bones account of dates and places. He had not seen Rachel and
her husband for twenty-two years and does not say what kind of
welcome he received.
56

Hancock, "Ancestry and Family," 37, and Murdoch and Murdoch,
Monroe, 17. In Lisonbee's absence, Apostles John Taylor, Orson Pratt,
Lorenzo Snow, and Erastus Snow visited Monroe in April 1877, extolled
the virtues of the United Order, and urged the Monroe Saints to unify and
cooperate. In July 1877, Lewis Barney nominated Dennison L. Harris as
bishop, a position to which he was later ordained. In November 1877,
Monroe's order disbanded and began the acrimonious process of returning
the consecrated property to its former owners. In June 1878, the Monroe
Saints were again rebaptized, as resident Nephi Bates put it, "to symbolize
their desire to bury old differences." Bates, Diary, 28 June 1878, quoted in
Barney, "The Life and Times of Lewis Barney," 96, 94; Irwin L. Warnock,
comp. and ed., Through the Years: Sevier County Centennial History
(Springville, Utah: Art City Publishing for Sevier County Centennial
Commission and Daughters of Utah Pioneers, 1947), 225-45.
^Quotations are from the typescript diary in my possession.
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Hostility against the Mormons was intense in the South. Southerners were ridding themselves of the last vestiges of radical Reconstruction, and their hatred of Yankee carpetbaggers included even
a transplanted native son like Lisonbee. Residual local feelings
against Mormons from the Missouri days still smoldered. According
to Mormon historian David Buice, Mormon proselyting constituted
the worst form of "carpetbagging" while polygamy was "a doctrine
as odious as any that ever reached the nostrils of southern Protestants."58 The Southern concept of manhood required quick and
violent retaliation against any abuse, injustice, dishonor, or shame.
Clergymen assumed the moral authority of being chivalrous defenders of time-hallowed traditions against foreign intruders. 59
Lisonbee "visited around" for nearly a week, attending a Baptist preaching service and a picnic where two Master Masons spoke.
Before the end of June, the Presbyterian Ebenezer Church "was
closed against me" and a Baptist church also "shut" him out. On
Sunday, 9 July 1876, he "preached at Independence to a crowded
house" and the next Sunday at the "Antioch Church, Campbellite
Church," even though "the Baptist and Presbyterians said that I had
not ought to be allowed to preach." On 16 July, a stranger stopped
at the Dean home "for some water." When he learned Lisonbee was
a Mormon elder, he "became outraged and said many hard things,"
including his frank opinion that Lisonbee should be "run out of the
country."
On 8 September, Lisonbee recorded another example of local
hostility:
Returned to my sister's. Delay, the name of the place where I
58

David Buice, "Chattanooga's Southern Star: Mormon Window on
the South: 1898-1900," BYU Studies 28 (Spring 1988): 6. See also William
Whitridge, There Is No Law: A History ofMormon Civil Relations in the Southern
States, 1865-1905 (New York: Vantage Press, 1968).
59
Charles Reagon Wilson, "History and Manners," Encyclopedia of
Southern Culture, edited by Charles Reagan Wilson and William Ferris
(Chapel Hill: University of North Carolina Press, 1989), 583-95; and W. J.
Cash, The Mind of the South (New York: Alfred A. Knopf, 1941). William H.
Nicholls, Southern Tradition and Regional Progress (Chapel Hill: University of
North Carolina Press, 1960), 163 notes: "In my view, southern religious
attitudes have been hopelessly schizophrenic and outrageously
self-righteous."

GARTH N. JONES/JAMES THOMPSON LISBONBEE

229

spoke in Lafayette, Miss., is 2 or 3 miles south of the Yoccany Creek.
After the evening's sermon I was requested to announce that there
would be a Methodist sermon and the congregation was requested to
stay. Parties outside had been fixing up for a discussion. I told them
that I had come to preach and to teach, not to quarrel. After an
introduction to the parson, he said that I could preach. Whenever an
opportunity offered he got mad and stood up and denounced me
and our faith stating that I was deluded and he intended to do all
against me he could Said the Mormon preacher was deceived and led
astray and he would prove it on the 4th Sunday in Sept. I listened to
him and only said in my mind, "Lord, forgive him, he knows not what
he says.

Lisonbee made no entry for the next five days. Although he
does not say that his visit caused any strain to Rachel and her husband, it could not have been easy for them to shelter a Mormon
missionary, even if he was a relative. Apparently neither welcomed
Lisonbee's message. On 14 September, he left on foot for Purdy,
McNary County, Tennessee, about 100 miles northeast. The journey
took six and a half days. Although it was autumn, it was "very warm"
and "having to carry my satchel . . . made it very hard on me," he
recorded on 14 September. He found supper and shelter with families along the way every night except one, which he spent in the
woods, making a "bed of oak leaves" with "his satchel for a pillow"
(17 September 1876).
Lisonbee had chosen his location so that he could join one of
the missionaries who had been serving since October 1875—sixtyone-year-old David Pinkney Rainey, a Mormon Battalion veteran and
experienced missionary. Lisonbee describes him as a "traveling
elder" and had been in correspondence with him. Rainey, who had
joined the Church in Tennessee in 1843, was very ill with malaria
and staying with a relative, John Carrel, near Adamsville in south
Tennessee. 60 Rainey had apparently given him traveling instructions
60

Rainey returned home to Richmond, Utah, never fully recovered
from the malaria, and died in November 1888. Frank Esshom, "David
Pinkney Rainey," Pioneers and Prominent Men of Utah (Salt Lake City: Utah
Pioneers Book Publishing, 1913), 1119; (no author), "The Life Sketch of
David Pinkney Rainey," n.d., L. Tom Perry Special Collections, Harold B.
Lee Library, Brigham Young University, Provo, Utah. Photocopy in my
possession.
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for, on 19 September, Lisonbee stayed the night at Andrew McKenzie's, "he being a brother-in-law of Brother Rainey's."61
Lisonbee had written to Brigham Young on 25 June 1876, apparently asking for advice on proselytizing. George Reynolds,
Young's secretary, responded on 22 July. The letter caught up with
Lisonbee on 10 October in Purdy, Tennessee:
But whether you journey alone or enjoyed the company of
another Elder, he [Young] desired that you should avoid all discussion
or disputation with the people regarding the principles of the Gospel,
as the truths God has revealed are too sacred to be quarreled over
with the wicked, but present our doctrines in plainness and humility,
bear your testimony to them with the power of your calling, and leave
the Holy Spirit to seal it upon their hearts, and to do the arguing, if
any need to be done.
The local people were no friendlier than those he had left. On
1 October, Lisonbee recorded: "One man here says he is ready to
shoulder his shotgun and drive us out if can get help. Wesley Cafel
is his name." When Rainey's illness continued, Lisonbee started for
Alabama on October 19 to visit his mother's family, the Callahams,
whom he had never met. He did not even have an exact address. He
made the 230-mile journey between October 19 and 30, walking over
half of this distance. For the first four days, he traveled with three
families who were Rainey's relatives. The first night they "stopped
at David Howell's" and "drove out six miles for a bale of cotton,
crossing the Shiloh and Pittsburgh battlefields."63 The next day he
6

lisonbee was so thorough in noting places and distances that Marie
and I retraced his route easily in May 1996. His itinerary began in
Mississippi from Coldwater, Independence, Byhala (18 miles), Mt. Pleasant
(20), Early Grove (8), and the Legrange junction of the Memphis and
Charleston Railroad (12) where he took the train to Pocahontas (36),
passing Grand Junction, Saulsberry, You Bet (here he crossed into
Tennessee), and Middleton en route. He then walked the Bethial Road left
of Falcon (7 or 8) to Adamsville (2).
62
George Reynolds, Letter to J. T. Lisonbee (Independence, Tait
County, Mississippi), 22 July 1876, typescript of holograph, Southern States
Mission, Manuscript History, James Thompson Lisonbee Correspondence.
63
In this battle, Albert Sidney Johnston, who had led the Utah Expedition in 1857-58, was killed, ending the Confederacy's hope of holding
the western front. Lisonbee records almost nothing about the Civil War.
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was at Lee Howell's, whom he had already met during his stay with
Rainey. Two days later, Howell transported him "across the Tennessee River," and he walked eleven miles or so to the homestead of
Dock Howell. From there, a Baptist preacher, Washington Wester,
gave him a ride for nearly forty miles. On 24 October, Lisonbee
crossed Shoal Creek, walked nearly twenty-eight miles, was refused
lodging four times, and finally received hospitality from a Catholic
German family. The next day he entered Pulaski County, Tennessee,
the birthplace of the Ku Klux Klan. Heading south, he caught the
train near Marysville, Alabama, on 27 October, rode some fifty miles
to Scottsboro, Jackson County, Alabama, then walked on, crossing
the Tennessee River about eight miles farther south, a location now
flooded by a dam.
On Monday, October 30, Lisonbee "climbed up the Sand
Mountain" and stayed with John B. Findly (also Findley). Sand Mountain was a worn plateau about 120 miles long and 50 miles wide that
terminates the Trans-Appalachian Range near Birmingham, Alabama. Lisonbee's journey took him up a zigzag wagon road (paved
but still zigzag at the time of our research trip) at an easy slope that
ended at the top of a vast flat area, heavily wooded, with low hollows
here and there. In gaps through the trees, the Tennessee River could
be seen, winding far below.
Findly readily informed Lisonbee that Callhams or Callahams
lived in the vicinity, but Lisonbee "could not learn that they were of
the family that [I] wished to find" (2, 3 November 1876). Lisonbee
"gave out for a meeting for Sunday, November 5th at the Pine Grove
School House at 11 a.m." This schoolhouse was about three miles
from the Groveoak Post Office in De Kalb County, Alabama, and
that meeting is the beginning of the Mormon gathering to Colorado's San Luis Valley. One of those attending was thirty-six-year-old
Georgia Ann Hortonjack. She and two of her five sisters would join
the Church. Georgia Ann, who was three-sixteenths Cherokee, responded promptly and enthusiastically to the gospel message—apparently the first individual to do so on Lisonbee's mission. Late in
her life she would quip sturdily: "I don't know how anyone with my
sense could fail to see the light."64 Although her well-educated hus64

Quoted in Evelyn Smith Anderson, "The Life Story of James
Hazlett Jack and Georgia Ann Horton Jack," n.d., 5; photocopy in my
possession. Georgia Ann died 27 January 1927, age eighty-seven. On 22
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band, James Hazlettjack, was more skeptical, Georgia Ann opened
their home for a second preaching service the next day at "early
candle lighting." The house was filled to capacity with people sitting
and standing on the long front porch. A cluster of interrelated families—the Jacks, the Sellers, and the Kirtlands found Lisonbee's message compelling.
Victoria Frances Kirtland Hunnicutte, whose mother was the
sister of Daniel Rice Sellers, recalled:
In the fall of 1876, a Mormon elder by the name of Elder James T.
Lisonbee came to our little settlement preaching the restoration Gospel
of Jesus Christ as taught by the Prophet Joseph Smith. His teachings
appeared so reasonable and true, that my parents as well as my uncles,
Dan, Sam and Hugh Sellers, immediately became interested and read
the books and literature he gave them to read. The Book of Mormon
was especially interesting to them and I well remember their setting
up all night and day—each taking turns in reading until they had read
it in its entirety. . . . I can still see them as they met at our home and
read-how interested they were and how readily, from their reading,
they gained a strong testimony of the Gospel truths Lisonbee had
brought them.
. . . I was . . . only four years old [when] blessed by Brother

September 1997, Evelyn Smith Anderson, her great-granddaughter, gave
Marie and me a photocopy of the "Diary of G.A. Horton Jack riten April
1907," when Georgia Ann would have been about sixty-seven. It is actually
a reminiscence. Her statement about Lisonbee's initial contact also appears
in Carleton Q. Anderson, Betty Shawcroft, and Robert Compton, comps.
and eds., The Mormons: 100 Years in the San Luis Valley of Colorado, 1883-1983
(Albuquerque, N.M.: Adobe Press for the La Jara Stake of the Church of
Jesus Christ of Latter-day Saints, 1983), 190. Despite thejacks's immediate
hospitality, they delayed their baptism more than nine months, apparently
because of the hostility of their extended families to Mormonism. James
was baptized 24 September 1877 and Georgia Ann on 24 November. These
are the dates on their family group sheet, but great-granddaughter Evelyn
Smith Anderson, Letter to Garth N.Jones, 1 December 1997, noted: "These
dates need to be verified." They both came west with John Morgan's second
company in the spring of 1879. Anderson, Shawcroft, and Compton, The
Mormons, 189-90; Evelyn Smith Anderson, "The Life Story of James . . . and
Georgia Ann . . .Jack," 5.
65
Lisonbee "left the Book of Mormon for Samuel S[urrat]. Sellers"
on 19 December 1876.
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Lisonbee and later baptized. . . . I must have received [a] testimony
at the time Elder Lisonbee blessed me for from that time until now
I do not remember the time when I did not know it was true and from
our Heavenly Father.
She characterized Lisonbee as "subject to much persecution" but
"he was a courageous man and much loved by the people to whom
he had brought . . . the glad tidings."66
From its earliest settlement, Sand Mountain people had a reputation for religious intensity.6 According to Georgia Ann Horton
Jack, just before the Civil War several denominations "came into the
county: Methodist, Campbellites, Hard Shells, three kinds of Methodists. They were very strenuous with their preaching."68 Mass baptisms were common occurrences, especially at Town Creek Falls,
located about five miles from Groveoak. Summer revivals sometimes
saw fifty or more baptisms. 69
For the rest of November and December, Lisonbee was very
busy. On 19 November, he recorded that he had held "19 meetings
66

Victoria Frances Kirtland Hunnicutte, "The Kirtland Family,"
Mesa, Arizona, 18 June 1944, 6 pp., holograph, John Hamilton Morgan
Miscellaneous Papers, Box 6, fd. 11, Special Collections, J. Willard Marriott
Library, Salt Lake City; photocopy in my possession. Hunnicutte was die
ninth child of Bird Jackson Kirtland, who had been wounded in the
Confederate Army, and Mary Ann Sellers Kirtland.
6
'See Catherine L. Albanese, "Appalachian Religion," in Encyclopedia
of Southern Culture, edited by Charles Reagan Wilson and William Ferris
(Chapel Hill: University of North Carolina Press, 1989), 1269-1331; Dennis
Covington, Salvation on the Sand Mountain: Snake Handling and Redemption
in Southern Appalachia (Reading, MA: Addison-Wesley Publishing, 1995).
The area of De Kalb County, Alabama, is still characterized by intense
fundamentalist beliefs. See, for example, Jay Reeves, "Court Bans on School
Prayer Makes Outcast of Teacher," Anchorage Daily News, 6 November 1997,
A-4; Matt Labash, "God and Man in Alabama," Weekly Standard, 2 March
1998, 19-26; David M. Smolin, "Alabama Standing in the Need of Prayer,"
First Things, No. 83 (May 1998): 29-33.
68
Quoted in Anderson, "The Life Story of James Hazlett Jack and
Georgia Ann Horton Jack," 1.
69
Elizabeth S. Howard, ed., The De Kalb Legend (newsletter published
in Fort Payne, Alabama, by Landmarks of De Kalb County, Inc.), 3 (July
1974): 50.
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to date" and attended at least two Baptist services. The region was
a Baptist stronghold, still its character today. A pocket of Methodists lived at Black Oak, four miles from Pine Grove, with their own
church and cemetery. Lisonbee also preached there on 16 November, although he does not mention its results. Although Lisonbee
was not a resident, he was assessed a road tax which he worked off
with the help of two friends, Milton Evans andjames Cox (30 January
1877).
On 4 December Lisonbee noted that "some opposition arose
at once." As soon as the notice of the meeting at Groveoak was given
out, "James Mitchel, Moses Morgan, Baptist preacher and others met
and agreed to go to the meeting . . . and take me out and whip me
and tell me to get out."
Hugh Lee Sellers, the twenty-year-old son of Daniel Rice Sellers
and his first wife, Polly Ann Wilson Sellers, recalled:
I heard there was a Mormon preacher in our settlement that
claimed to be a prophet. I was very anxious to see the man and talk
with him—he got an appointment to hold a meeting in one of our
meeting houses on Sunday. I went to hear him preach. He took his text
from Galatians 1:8 when Paul said: 'But though we, or an angel from
Heaven, preach any other gospel unto you than that which has been
preached unto you, let him be accursed.' He proved what he said by
the Bible, and talked to us as I have never heard anyone talk before.
I believed every word he said and was well pleased. I had thought
a great deal about religion but had not attached myself to any sect.
'^Joel A. Carpenter, Revive Us Again: The Reawakening of American
Fundamentalism (New York: Oxford University Press, 1998), 110-20.
^Elizabeth S. Howard, ed., Landmarks: A Pictorial History ofDe Kalb
County, Alabama (Fort Payne, Ala.: Landmarks of De Kalb County, Inc.,
1971), 92, states: "Black Oak Church was one of the pillars of the Methodist
faith in northeast Alabama in the pioneer days. In the 1870s and 1880s
people came in ox wagons [from] miles around to camp meetings and
revivals here." Local people informed me that the church was abandoned
in the early twentieth century and soon thereafter burned down. Only an
unkempt cemetery remains today, famous for containing "the remains of
the only colored person in the community, Peter Lackey, a slave purchased
by Moses Lackey for $300" (ibid., 103). In general Methodism throughout
the South gave way to the Baptists. Roger Finke and Rodney Stark, The
Churching of America 1776-1990: Winners and Losers in Our Religious Economy
(New Brunswick, N.T.: Rutgers University Press, 1992), eso. chao. 5.

GARTH N. JONES/JAMES THOMPSON LISBONBEE

235

(My desire was to do right and to join some church but being well
acquainted with several different denominations, all professing to be
the church of Christ—I knew they could not all be right—so I was at a
loss to know which one to join.) I went to see this Mormon Elder
preach several times (his name was James T. Lisonbee). He was living
in Utah but a native of Mississippi. He stopped at my father's home
and held several meetings there.
I became well acquainted with him and found him to be a
truthful, straightforward man. He was well versed in the Bible, and
could turn to any passage. Some of my best friends began to find fault
with him, saying he was an imposter and was going to get rid of
him—just like the Tews talked about Christ. This never changed my
mind about him.
Lisonbee's first baptism was Hugh's brother, forty-three-yearold Daniel Rice Sellers. Born 21 January 1832, in Madison County,
Alabama, Daniel was the first son and second of ten children born
to Robert Sellers and Jane Surratt Sellers.73 Until Lisonbee entered
his life, he had never traveled more than one hundred or so miles
from his place of birth. When he was nineteen, his father died, and
he shouldered the responsibility for his widowed mother and the
younger children. He married Polly Ann Wilson on 2 February 1855,
fathered three sons before her death in November 1871, married
Mary Arreney Bannister four months later, and fathered ten more
children, five of whom died in infancy. On the economic edge of
"poor white" status, he farmed, made shoes, and kept a grocery
store.
He was thirty in 1862 when the Civil War swept over the Sand
Mountain region during the "War of Tennessee." Its proximity to
Chattanooga, Tennessee, gateway to the Deep South, meant that the
area had military importance, even though its mountains had forbidden the development of plantations and few owned slaves. As a
border state, Tennessee was racked by intense loyalties and intense

72

Quoted in Dorothy Sellers Smith, "Brief History of Hugh Lee
Sellers—Son of Daniel Rice Sellers and Polly Ann Wilson—Born February
22, 1856 in Larkanville, Jackson County, Alabama," n.d., holograph,
photocopy courtesy of Sheryl Sellers Anderson in September 1997,
Manassa, Colorado. Hugh Lee Sellers was born in 1856 and died 30 March
1940.
73
Anderson, Shawcroft, and Compton, The Mormons, 206-7.
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conflicts, with small guerilla units forming spontaneously. De Kalb,
Etowah, and Marshall counties sheltered a cluster of Union sympathizers.74 Daniel's brother, James Riley Sellers, served as a scout and
guide in the Union Army, but Daniel embraced the Confederate
cause.
He moved Polly and the children about seventy-five miles north
to Lincoln County, Tennessee, then on 13 January 1862, enlisted for
twelve months with two brothers, David Moore and John Jasper. By
spring, Daniel was the only one still alive. At the war's end, he
returned to De Kalb County, homesteading near the Groveoak post
office. On 11 January 1877 when over ten inches of snow covered
house and hollow, Daniel, his son Hugh, his thirty-two-year-old
brother Samuel Surratt Sellers, and a friend also in his thirties, Milton H. Evans, met Lisonbee "at the creek and broke and cleared the
ice out of the way." Lisonbee baptized all four.
More baptisms were scheduled three days later; and on Sunday,
14January, "all Sand Mountain seemed to be there." Lisonbee spoke
at some length to the tobacco-chewing, hard-drinking, notoriously
profane hill farmers, who had brought their wives and broods of
children to this unusual winter entertainment. Then he stepped into
the freezing water and baptized Mary Arreney Bannister Sellers,
Mahala Missouri Shelton Sellers, Martha E. Horton Sellers, Delila
Kirtland and her sister Minerva. The three Sellers women were the
wives of Daniel, Hugh and Samuel respectively. The Kirtland sisters
were the daughters of Bird Jackson Kirtland and Mary Ann Sellers
Kirtland, nieces of the three older women.
74

Etowah County Centennial Committee, A History of Etowah County
(Etowah Co., Ala.: Robert and Sons, 1968), 40-44.
^According to Doyle D. Sellers, Letter to Garth N. Jones, 6 March
1997, James's wife, M. E. Horton, "received a widow's pension until she
died in 1940."
76
They were privates in Captain Haralson's Company B, De Kalb
Rifles, 49th Alabama Infantry Regiment. John died on 10 March 1862,
David on 5 May 1862. Doyle D. Sellers, Letter to Garth N.Jones, 6 March
1997; Anderson, Shawcroft, and Compton, The Mormons, 206.
77
Doyle D. Sellers, Samuel's grandson, commented to me, Letter, 16
July 1996: "I am reminded of the Book of Mormon situation where Lehi
leaves Jerusalem and then adds Ishmael's family and Zoram. In Sand
Mountain country, it would seem that D. R. Sellers furnished the men and
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During the ceremony, a disgruntled bystander proposed that
"10 of the best men there ought to take me out, make the women
being baptized hold me while each of the ten men struck me ten
lashes." No one took the idea up. Many crowded into the Kirtland
home while others stood outside for another one-hour sermon. After most of the crowd left, Lisonbee then confirmed the newly baptized women and organized the Groveoak Branch with Daniel Sellers
as presiding elder and Samuel Sellers "as a teacher to assist."
Three days later on Wednesday, 17 January, Lisonbee baptized
and confirmed Bird and Mary Ann Kirtland. On Thursday, William
Jones made the twelfth convert. Bird Jackson Kirtland's daughter,
Victoria Kirtland Hunnicutte later, recalled: "My father's two
brother-in-laws, George and Reuben Sellers, were very bitter against
father for joining the L.D.S. Church. They felt he had disgraced the
family and from then on they would have nothing to do with us."
Lisonbee had preached twenty-eight services at this point, apparently drawing strongly on Parley P. Pratt's apocalyptic A Voice of
Warning (1848).80
On 19 January 1877 Lisonbee and Daniel Rice Sellers rode
horseback "about 25 miles" into adjoining Etowah County. At the
Redapple post office area, he found two cousins, "Iquatious Chandler and Lafayette Bishops." Lisonbee and Sellers spent two nights
with Chandler. On 21 January the two travelers stayed for the night
with Robert Murdoch, "a relative of Sister Sellers."
On 22 January the two companions held a "meeting at Moses
Sparks," returning to the Chandler home on the 23rd when Lisonbee preached at "the Methodist meeting house called Wishes
Chapel." On the fifth day of their trip, 24 January, they "returned to
De Kalb." He gives no indication of how his relatives received him
or his message, but he must have been somewhat welcome, for he
returned to the Redapple area the next month. Back in the Groveoak
area, Lisonbee records "pulling corn," writing letters, and holding
the Horton family . . . the ladies."
78
Lisonbee's holograph diary dates this event properly as 14January,
but it is written after the 18 January entry.
79
Hunnicutte, "Kirtland Family," 2-3.
80
Parley P. Pratt, A Voice of Warning to All People, 2d European ed.
(Salt Lake City: Missions of the Church of Jesus Christ of Latter Day Saints
in the United States, 1848).
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more meetings. On 2 February 1877, Charles Brewerton and William C. Wightman, of Payson, Utah, arrived. "Up to the this [sic]
time I had been alone on my mission," Lisonbee writes, but gives no
details of their trip nor feelings about having them there. Except for
shifting to "we" in some entries, he barely mentions them, leaving
their participation unclear. For example, between February 11 and
19, eight were baptized in Groveoak, but Lisonbee seems to have
performed both baptisms and confirmations.
At Daniel Rice Sellers's home on 13 February 1877, Lisonbee
found a note to him, crossed with "three large hickory switches."
The note read: "We have decided to avenge the Arkansas wagon
train"—a reference to the Mountain Meadow Massacre almost twenty
years earlier—but to avoid needless bloodshed they were giving
Lisonbee "ten days to leave our country and to carry with you as
many of your deluded followers as want to go . . . What we have
written we have written."
In the aftermath of the Civil War, the rural South was a violent
place. Before the century was over, five missionaries and three converts had been killed. Not one person was ever convicted of these
crimes. Scholar David Buice notes that elders were "commonly
pelted with rocks and eggs and . . . beaten with whips, harnesses,
switches, tree limbs, [and] barrel staves." Some were tarred and
feathered.81 One witness at the Joseph Standing trial testified:
"There is no law for Mormons" while an Alabama source held:
"There is no [more] law against killing Mormons than there is rattlesnakes.
Two days before the ten-day deadline expired, Lisonbee took
the newly arrived elders and went to Redapple to visit his "relatives
and preach." They went on foot over flooded creeks and muddy
81

Buice, "Chattanooga's Southern Star, 7.
Ken Driggs, "'There Is No Law in Georgia for Mormons,': The
Joseph Standing Murder Case of 1876," Georgia Historical Quarterly 73, no.
4 (Winter 1989), 767; Gene A. Sessions, "Myth, Mormonism, and Murder
in the South," South Atlantic Quarterly 2, no. 3 (Spring 1976): 213. See also
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William Whitridge Hatch, There Is No Law: A History of Mormon Civil
Relations in Southern States, 1865-1905 (New York: Vantage Press, 1968), 29,
which dates the beginnings of hostilities to the summer of 1878, when the
Ku Klux Klan in Marshall County, Alabama, forced the elders out. Lisonbee
had experienced missionary success in this area only two years earlier.
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trails. Daniel Sellers and a Mr. Bryant accompanied them as far as a
treacherous crossing point above "Town Creek Falls," helping them
across with horses. The next week seems to have been a relaxing
time for Lisonbee; for the first time, his journal includes more detail
than the briefest list of activities. On 27 February 1876, he describes
a natural scene: "Back of the field was a high cliff running for some
distance and below ran the crystal stream Clear Creek." The following day, he recorded an anecdote told by his cousin, Iquatious M.
Chandler: "23 years last winter my brother Hugh was helping him
load a load of wood about three hundred yards from [where we
stood] and brother broke his watch chain."
On Saturday March 3, Lisonbee "heard a Methodist preacher"
who exclaimed that "at the Crucifixion 70,000 angels clapped their
wings and shook the earth." The next day he read a defamatory
article, "The Mormons," published the day before in the Gadsden
Times. It accused: "The essence of this Mormon religion is nothing
more or less than lust.... These missionaries of the Devil are making
themselves instruments in conducting their daughters in prostitution." On Tuesday, 13 March, after holding nine meetings in Redapple and numerous conversations with Methodist ministers and curious visitors, the three missionaries left to return to Groveoak.
It was an endurance test. They got lost. The weather turned
cold. They had "to strip down to 'cross' Short Creek." The next day,
they crossed Scarrem Creek ("another bad creek") on logs, walked
ten miles, and reached Town Creek Falls where Lisonbee "slipped
into a hole and . . . got very wet. The wind was blowing very cold. I
put on dry clothes and went on 5 miles to Brother D. R. Sellers."
Lisonbee became ill with chills and fever, his third bout with ill
health on his mission. On 5 August 1876, while he was at his sister's
home, a pain in his breast "left me with a hot fever lasting 4 or 5
days." Three weeks later on August 31, he recorded, without details,
"I am quite unwell." It took him three days to recover. Possibly he
had malaria.
He was feeling better by 10 April when John Morgan arrived
to invite Lisonbee and his converts to a conference at Haywood
83
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Valley in northwestern Georgia on 21-22 April. Although it was
about a hundred miles away, a party of seven left for Georgia on 17
April: the three missionaries, Daniel Rice Sellers, Samuel Surratt
Sellers, Bird Jackson Kirtland, and James Cox. After three days on
the road, they reached "Dirt Town," Georgia, on Friday afternoon,
20 April.84
John Morgan had had an unusual dream in the spring of 1875
soon after arriving in the area. Walking on the same road from
Chattanooga, Tennessee, to Rome, Georgia, which he had traveled
as a Union soldier,85 he reached a fork in the road. Pausing to consider which road to take, he recalled a dream ten years earlier when
he was living with Joseph Heywood, bishop of Salt Lake's Seventeenth Ward. In the dream, he had also come to a fork in the road,
and Brigham Young counseled him to take the left fork. He did so
and the road led him to the beautiful Haywood Valley, populated
by "some twenty-five families of thrifty farmers." When he called on
a family, he learned that a neatly dressed man had visited nearly all
the valley families ten days earlier, identified significant passages in
their Bibles, and said that in a few days another man would explain
the meaning of the scriptures "and the purpose of this life and
eternal life." Morgan felt that this person was one of the Three
Nephites, especially since every family he visited "was converted and
baptized .. . including the Methodist minister."86 The local Methodist chapel became an LDS branch meeting house until it burned
down, apparently in the early twentieth century.
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After the two-day conference, Lisonbee stayed in northwest
Georgia as Morgan's companion, while Brewerton and Wightman
returned to Sand Mountain. Their stay was very short. On 3 August
1877, Henry G. Boyle informed Lisonbee that he had released the
two young elders because of homesickness, "one of the worst possible diseases," although its victims soon "recover upon reaching
home." 87
Although Lisonbee does not record his impressions of Morgan,
I hypothesize that this time together was enjoyable, despite their
different personalities. Lisonbee was introverted and reserved, a
farmer with a love of music and a gift for "fiddle" playing. Morgan
was extroverted, a practical businessman, intellectually curious, organization-minded, and well off. Lisbonbee was so poor that he depended on his converts. He gratefully recorded, for instance, that
Daniel Sellers "put $5.00 in my hand . . . to help me on my mission"
after the conference. Lisonbee, at thirty-seven, was three years older
than Morgan. Both were devout and courageous, qualities they
would have respected in each other. Several years later Morgan reportedly remembered Lisonbee as "the most spiritual minded man
he ever knew."88
For the next seventy-seven days, until 17 July, the two traveling
elders were seldom separated. During the first thirty-five days, they
traveled from house to house on foot. This region, though not lush,
was characterized by plantations and sizeable black populations. Unlike the isolated hills and hollows of Sand Mountain, it had a good
network of roads and a trunk line railroad. Its many towns had
schools, libraries, brick churches, commercial and industrial buildings, market places, newspapers and county courthouses.89 Morgan
and Lisonbee held preaching meetings, faced down opposition, fellowshipped members in small branches, blessed children, held serv-
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ices, buried the dead, blessed and healed the sick, baptized and
confirmed, and exhorted the Saints to gather in the West.
Among Morgan's earliest converts in Haywood Valley was the
extended Barbour family, which continues to strengthen the Church
in the area to this day.90 Only two days into their combined labors
Morgan baptized Gabriel Barbour, and Lisonbee confirmed him.
On 25 April, they "crossed the John Mountain" into Ustaunola Valley." The next day Thomas E. Murphy, a missionary called to the
Southern States seven months after Lisonbee, visited them there.
This visit apparently lasted only a day, although Murphy worked with
Lisbonbee and Morgan during the final two months of Lisonbee's
mission, October and November 1877, when they were organizing
the group of Saints moving west.91
On 29 May Lisonbee records without fanfare that he, Morgan,
and John Barbour went to administer to a Sister Marshal, who had
"spinal disease." Morgan "anointed her and I blessed her, being
mouth, and she was healed in a few minutes."
On 30 May Morgan and Lisonbee acquired a mule, a buggy,
and harness from three different members, an outfit they kept until
about 13 October. My estimate of their route shows them covering
about six hundred miles in Georgia and Alabama. They made a point
of calling on a Widow Sparks of Rock Spring, Georgia, who remembered that an "Elder Beeley" had "preached at her house some 30
years ago as near as she could remember" (4 June 1877). That day
the two elders also visited a tannery and harness shop.
On 9 June Lisonbee and Morgan preached at the Walker
County Courthouse in Lafayette. A Baptist preacher named William
Russel challenged them, demanding "a sign since as I had spoken
. . . on the first principles and the signs of belief." The sign he proposed was "administering] a dose of poison" to testLisonbee's faith.
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The Mormon missionaries told him that "the devil was the father of
sign seekers, calling him an adulterer as Jesus told the Pharisees."
Although it stopped Russel, none of the audience showed interest,
and the two missionaries moved on. On 17 July, they separated at
Valleyhead, a picturesque spot on the Alabama-Georgia border. In
Lisonbee's words: "Elder Morgan and I talked the matter over about
leaving so many wanting to hear our faith and principles."92
Driving the mule and buggy loaned to him by Georgia Saints,
Lisonbee returned to Groveoak. On Sunday night, 29-30 July, Lisonbee's "mule was stolen from Brother Kirtland's stable" and found
the next day "with its mane all hangled up and its tail shaved and
some boards tied to i t . . . . Had been taken by Mormon eaters, they
being mad because I came back to Groveoak. Some had said that if
I ever came back they would run me out of the country." The next
day on 1 August, Lisonbee set out to visit his mother's brother, John
Callaham, in central Alabama. He stopped briefly at Redapple, remaining until 5 August where he "preached at Robert Sparks." The
next night, he stayed with Elisha Chandler, a distant relative, in Big
Spring Valley, then reached his Callaham relatives in Bangor, Blount
County, the next day. He does not comment on his reception and
stayed only two days. He returned to Redapple, where on Sunday,
12 August, he held a meeting at the home of his cousin, I. M. Chandler. He held preaching meetings almost daily until 13 September,
baptizing his hosts, Robert and Elzira Sparks, and four others. A
caller "got very mad because I was in the place and he cursed and
swore. Said that I was a G.D. Arab and ought to be run out of the
county and he would like to put a hickory on my back and measured
on his fingers for the size" (30 August).
On Monday, 10 September, Lisonbee preached at the schoolhouse near Redapple. "Sariahann Uptain" asked for baptism, but "a
mob of 4 men," headed by her father, James Lackey, blocked his way
to the creek. Lisonbee talked his way past them, and "when Mr.
Lackey and Uptain met they had a small fight over the matter. . . .
These men intended to thrash me but they did not."
On Saturday, 15 September, Lisonbee was back in Groveoak
where he continued to conduct preaching services. As of 16 September, he noted, "As near as I can remember I have given 87 sermons."
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In late August, seventeen individuals had met at the Pine Grove
Church, about five miles from Groveoak, and declared "that Mormons should not preach any more in Pine Grove District." A "committee of five was chosen . . . to notify me." One of the signers was
the Baptist preacher Moses H. Morgan who had agreed in December
that Lisonbee should be whipped.
Lisonbee must have been feeling anxious and uncertain. In
keeping with the nineteenth-century doctrine of the gathering, he
and Morgan urged converts to prepare themselves to move West.
Their use of Pratt's Voice of Warning suggests that they replicated
Pratt's promises about the beauties of Zion and the evils of the world.
But the smoothly functioning emigration machinery that had picked
up converts and transported them from Europe and the East was no
longer in place since the completion of the transcontinental railroad
in 1869. Where, exactly, were they to bring their converts? They
could not provide an answer, and Boyle did not know either.
The most current information they had was a letter from
Brigham Young on 27 June 1877 proposing that the southern Saints
gather "in some favorable spot in the western portion of Texas or
in New Mexico.... It would please us if it were situated near homes
of some of the tribes of the Lamanites." However, he concluded by
turning the decision back to Morgan: "We would be pleased to have
you more fully acquaint us with your intentions." 93 Neither Morgan
and Lisonbee had ever visited western Texas or New Mexico, nor
did Boyle offer any suggestions. In fact, he was planning to lead a
company of Texas and Arkansas converts to Salt Lake City.94 The
migration needed to be self-financed, but the converts most eager
to emigrate were those of Groveoak, who were also poorer than the
Haywood Valley Saints. Morgan assumed primary responsibility for
arranging rail transportation, and Lisonbee assumed responsibility
for getting the Groveoak Saints to the rendezvous point by wagon.
On 17 September 1877, Boyle told Lisonbee that his own company was in the final stages of preparation but that Lisonbee's group
couldjoin his, should they reach Fort Worth in time. He also advised
Lisonbee to designate a "President of the camp, captain of the guard,
93
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and a clerk."95 In a follow-up letter, Boyle authorized Lisonbee, Morgan, and Murphy to "put your heads together and do the best you
can, and if one of you do[es] not feel competent to lead the company
through then two of you lead it through." 96
By late August, the missionaries decided to travel as far as
Pueblo, Colorado, and winter there. Pueblo had been a winter camp
for the sick detachment of the Mormon Battalion, who then traveled
directly to Salt Lake City in the summer of 1847. Morgan and Lisonbee did not have a specific settlement for their converts, who could
have had no real conception of what a Rocky Mountain winter was
like.
In addition to Lisonbee's anxiety to leave Alabama, he was
concerned about his impoverished family. Because of his March
illness, the "brethern of the U.O. of Monroe" sent him twelve dollars
and instructions to join a Nathan Syddle at Alton, Illinois, for the
return trip. Lisonbee wrote despondently on 3 April that he needed
at least seventy dollars and "was near 700 miles" from Syddle, "so
going home was postponed."
To finalize plans, Lisonbee left Groveoak on 22 September for
Haywood Valley, driving over 150 miles in two and a half days. He
found Morgan consoling a couple whose infant son was dying. Between 24 and 27 September, Lisonbee and Morgan conducted the
baby's funeral services, held a preaching service and a separate members' conference, visited branches, blessed two new babies, and
added fourteen new members to the Church. (Morgan performed
all of the baptisms and Lisonbee did most of the confirmations.)
One potentially violent incident was the report from a Bart
Tossett "that the devils visited them at midnight Saturday . . . 29
September . . . asking [for] Elder Morgan." When queried they responded "with disguised voices" that "they were killed in the Chi95
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canooga fight." Lisonbee notes, "They were of the Klu [sic] Klux
Clan," his first encounter with them. The two missionaries kept
"shotgun and rifle at hand" that night. No one showed up.
On 6 October, Lisonbee records a firm date of leaving from
Chattanooga, where Morgan went to make arrangements, on 5 November. He wrote Lisonbee that he had been "attacked" (apparently
only verbally) "by some Methodist preachers" (24 October 1877). It
may have been a factor in changing the departure place to
Scottsboro, Alabama, and pushing the date back to mid-November.98
Scottsboro was about forty miles from Groveoak, while the
Georgia Saints would have to cross about 125 miles of rugged mountain terrain and several rivers. Although the Groveoak Saints seemed
firmly committed, the Georgia families seemed less certain. They
were also under less pressure to leave from their neighbors. Leona
Sellers McCartney, a daughter of Hugh L. Sellers, recalled:
When my relatives left the Southern States to come to Colorado,
they left all of their possessions except a few clothes they carried along
with them. They never knew who came and lived in their homes, or
who got their farms, wagons, teams, etc. . . . The people in the town
where they lived said they would have to give up their old Mormon
religion or else leave town. They left it.
Lisonbee was in dire financial straits, as he had been throughout his mission. He carried on a voluminous correspondence,
which must have consumed any cash he received. His converts
frequently gave him clothing. On Sunday, 11 November, he gratefully noted that Sister Carolyn Bagwell, who had been doing his
washing, gave him "a pair of new socks" to go with "his new boots."
Although he does not say so, he must have been greatly disappointed that no additional money arrived to cover the cost of his
railroad fare. A letter from William Warnock, his former coun98
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selor, had arrived on 27 October informing him "that steps had
been taken to forward me funds." In fact, the October 1877 Monroe historical record notes: "Donations are raised to assist James
Thompson Lisonbee home from his mission to . . . Southern
States." Lewis Barney contributed one bushel of wheat valued at
sixty cents. In goods and money, forty-nine individuals gave almost
one hundred dollars. This effort may have been spearheaded by
Ellen Lisonbee, for on 2 November, Lisonbee recorded: "I wrote
a letter to my wife in answer to the one received the evening before
in which she had set forth her [sic] time arranged for sending me
some money to get home with."
On 7 November, Lisonbee borrowed a horse from Stephen
Anderson, a nonmember, and spent the next five days visiting families and conducting branch business. He also mailed instructions to
a cousin, Thomas W. Chandler of Desark, Prairie County, Arkansas,
on joining the company at Corinth, Mississippi.101
On Monday, 12 November, Lisonbee notes that the following
persons began their trip to Scottsboro: "Brothers Marshal and family, Wilson, and Sister Bagwell and family." Although he provides no
more details about the 122-mile trip, the group must have employed
freighters driving mules and/or horses. Just before the company
departed, George Wilson loaned him "$35 to help pay my way for
fear my money would not reach me in time to go with the company."
Two days later, Lisonbee paid his last visit to Dirt Town's post office,
only to record sadly, "Found no mail." That same day, he borrowed
forty dollars from Thomas A. Lawrence. Another small group, consisting of the T. B. Moyers and some others left that day from Haywood Valley.
On Friday, 9 November, Lisonbee "ordained Joseph Hainey to
the office of an Elder that he might preside in the place of Brother
Moyers, as he was leaving." In spring 1879 Joseph Rainey and his
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family came to the San Luis Valley with the second company under
Morgan's direction.
Three days behind schedule, on Lisonbee's thirty-eighth birthday, 15 November, "Brother Thomas Murphy [left] . . . along with
Brother (Pack/Patrick) Hainey's wagon and he had two of his relatives, Miss Lila Murphy and Mr. Murphy McKinzy [a niece and
nephew]." Patrick Hainey was ummarried. With this final contingent
of five, I estimate that the scattered Georgia company consisted of
twenty-three individuals, about half of them children, and five wagons driven by non-Mormon teamsters. Lisonbee also accompanied
this group.
The weather was miserable: "It rained very hard most of the
day and we had to foot through the rain and mud. . . . The water
just ran down the road." They made seventeen miles that first day
and found an empty house which was "quite comfortable for the
night." The next day, they caught up with the Moyers, whose wagon
was "very heavily loaded." A man and horse were hired "to help pull
his wagon up the Lookout Mountain." About two-thirds of the way
the "wagon tire broke." The party halted while the wheel was taken
two miles back to a shop "to have it mended." Lisonbee and his party
of sixteen camped on the mountain top. They had traveled only ten
or eleven miles that day and were behind schedule.
Lisonbee wrote his last entry the next day, Saturday, 17 November. It was another day of disasters. The night before they had "contracted with a man" to take part of Moyer's load. Apparently he was
late, as Lisonbee writes: "He came just as we were crossing Little
River. We pulled on, crossing the Lookout Mountain. Coming off
the mountain what is called the Beason Gap just above Fort Pane in
Wills Valley, Pack Haney broke an axle square off. Some of us
stopped to have it mended while the rest drove on." 102 The stalled
party was eighty miles or more from Scottsboro, although the roads
were much better lying along the bottom of Wills Valley.
Meanwhile, Morgan had been in Chattanooga since about 7
November to "wind-up details with the railroad agents." 103 He then
102
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went to Scottsboro where he camped on 18-19 November with the
Georgia Saints. The Groveoak Saints had departed at 2:00 A.M. on
20 November with four to six ox-drawn wagons.104 In the late afternoon, Morgan, on a borrowed horse, met the party in heavy rain as
the last wagon was being ferried across the flooding Tennessee River
on "a little old flat raft." Victoria Hunnicutte years remembered:
"We had a narrow escape from all being dumped off the raft into
the River but we finally made it without loss of baggage or life."105
They reached camp around 9 P.M., completing the company of over
seventy individuals. The next morning, they boarded the Memphis
and Charleston cars—the first time that many of them had even seen
a train. Victoria Hunnicutte records how excited she became when
"the brilliant headlight of the locomotive came shinning [sic] down
the track."106
At Corinth, Mississippi, where Lisonbee's cousin, Thomas
Chandler and family, joined the group, they changed trains for Columbus, Kentucky. These cars were ferried across the Mississippi.
On 22 November, the company changed trains again at St. Louis,
reaching Kansas City, Missouri, at 11:00 P.M. They were grateful to
be "permitted to remain in the cars over night."10 According to
Daniel Sellers's recollection, here "two of the Georgia emigrants
accompanied by Elders Lisonbee and Murphy took the train to
Utah." 08 A few hours later, the southern Saints boarded the
Atchison-Topeka and Santa Fe for Pueblo, Colorado.109
Lisonbee's route would have been a five-day trip to Omaha,
Cheyenne, Ogden, Salt Lake City, and finally Springville, which he
reached on 28 November. Here Ellen and the six children were
waiting for him in the home of her sisters, after making the hundred-mile journey from Monroe by horse and wagon. Three days
later, Lisonbee was diagnosed with pneumonia. He died nine days
later and was buried on 12 December, Ellen's thirtieth birthday.
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104
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His headstone in the Springville Cemetery reads: "In glorious hope
was buried here . . . ." He was the second of twelve Southern States
missionaries in the nineteenth century who did not survive their
service.
Meanwhile, Morgan and the southern Saints had reached
Pueblo where, Morgan, unaware of Lisonbee's illness, wrote President John Taylor on 27 November 1877: "The company of Saints
came through all right. . . . Bro. Lisonbee has doubtless called on
you ere this and given you a . . . detailed account." 111 The company
had reached Pueblo in the late afternoon of 24 November. After a
cold night in the railroad cars, Morgan secured the old Thespian
theater, which was large enough to hold all of the company's baggage.112 Although the shelter was adequate, there was no privacy and
little heat. On 27-28 November, Morgan organized the company into
a United Order with Daniel Sellers as president and treasurer. Sellers
also made the largest contribution ($161.15) to the order, followed
by Bird J. Kirtland ($89.45), Hugh Lee Sellers ($50), Patrick C.
Hainey ($13.36), Milton H. Evans ($10.80), A. G. Bagwell ($10.00),
William Jones ($8), Samuel S. Sellers ($1.28), Thomas W. Chandler
($1.25), and Wm. R. Sellers ($.55).113
Four men contributed to the order but did not join it. Three
were Morgan's Georgia converts: Francis M. Weldon ($4.35),
George W. Wilson ($22), and W. L. Marshall ($7.65). Lisonbee had
baptized the fourth, James A. Cox ($30), in Groveoak. These four
were presumably more affluent, despite the relatively small amounts
110
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some of them contributed, since they rented houses in Pueblo. A
fifth man, F. B. Moyer, neither joined nor made a contribution.114
Their first project was to construct barracks from slab lumber
on an island in the bend of the Arkansas River where a nearby stream
provided clean water. Work began on 29 November. Two days later,
a barracks a hundred feet long and fifteen feet wide, consisting of
ten rooms, had been erected. On Sunday, 2 December, the group
held services, which were also attended by townsfolk. A kitchen/dining room was added to the west end on 3 December with a similar
structure on the east end a few weeks later. On the afternoon of 4
December the weather turned bitterly cold, while savage winds filled
the air with dust, but not snow. Morgan and Sellers administered
blessings to the ill. It must have been a discouraging time for these
unseasoned southerners. The Church was not prepared to assist
them, and they did not have sufficient resources or options to extract
themselves from spending a bitter winter in a primitive shelter. Furthermore, Morgan left for Salt Lake City on 5 December. I know of
no other case in which a Mormon immigrant company was left at
midpoint, without leadership. Morgan promised that the Church
would provide help in their unfortunate situation and urged the
Saints to pull together, but he left bad feelings behind him.
Daniel and Samuel Sellers rose to the occasion, provided leadership, held the group together through that long winter, and initiated the settlement in the San Luis Valley. Lisonbee's diary never
mentions teaching them anything about the United Order; but perhaps unified by family ties and inspired by United Order principles
rather than actual practices, this group of Saints endured. They
translated Lisonbee's failure in Monroe into success. Skilled laborers
among them found employment in Pueblo as carpenters, blacksmiths, brick masons, and stone masons. A Pennsylvania company
employed several members in constructing a rolling mill. Others
made railroad ties. Wages, which ranged from $1.50 to $2.00 a day,
were turned over to the United Order. 1 They were not able to
114
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accumulate any savings, however, nor is there any record of assistance from Salt Lake City. The company remained destitute.
Bird Jackson Kirtland died 1 February 1878 as did the baby
daughter of Samuel and Martha Sellers. Hugh and Mahala Sellers
had a daughter, Mary Ellen, born on 20 December. Patrick Hainey
married Henrietta Bagwell, age thirteen and a half, on 25 March
1878.118 There is no record of how the company learned of Lisbonbee's death nor their reaction. Very likely, had Lisonbee lived, he
would have resettled in the San Luis Valley, since his prospects were
not bright in Sevier County and he seemed sincerely attached to his
southern converts.
Morgan rejoined his family in Salt Lake City on 9 December.
Two days later, he reported his mission to the General Authorities,
proposing that the group be settled in New Mexico. On 21 January
1878, the First Presidency called Morgan as mission president to
replace Boyle, who had already reached Utah on 21 November 1877
with his converts.119 In early spring, John Taylor suggested that Morgan ask James Z. Stewart, who had just returned from a mission to
Mexico, to provide leadership to the southern Saints while they established their new homes. Stewart agreed, but only after Morgan
had returned to Pueblo to evaluate the situation.120
On 4 March 1878, Morgan left Salt Lake City, reaching Pueblo
two days later where he found the Saints in good spirits and eager
to move. Morgan wrote Alexander C. Hunt, ex-governor of Colorado Territory and promoter of the southern extension of the Denver and Rio Grande Railroad, who telegraphed a response. On 12
March, Morgan and Daniel Sellers met Hunt in Garland, Colorado,
the railroad terminus. Hunt strongly recommended the farming possibilities of the southern San Luis Valley near the Conejos and Antonito rivers. Without inspecting this property, Morgan and Sellers
accepted Hunt's recommendation and returned to Pueblo where
Stewart had just arrived from Utah.
118

Morgan, "Mormon Colonization in the San Luis Valley," 277;
Richardson and Morgan, The Life and Times of John Morgan, 166. Morgan
performed the marriage.
119
Morgan, "Mormon Colonization in the San Luis Valley," 277.
120
Marian Stewart, "The Story of J. Z. Stewart," 25-26, typescript,
1934; MIC-A218, No. 3, Utah Historical Society, Salt Lake City; original at
Utah State University, Logan.
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Stewart had discussed the Pueblo Saints with Taylor on 19
March. When he asked about financial aid, Taylor replied only,
"Brother Stewart, the Lord will open the way."121 Acting in faith,
Stewart had borrowed sixty dollars and left the next day for Pueblo.
This settlement departed from what had become a more typical
pattern under Brigham Young of scouting out a good settlement
location, then calling a group of well-equipped families carrying
enough food to see them through to the first harvest. With only a
few exceptions, new settlements were extended only a few miles
beyond the previous one, making communication and mutual assistance possible. In contrast, Stewart's seventy-six charges were poverty-stricken, and their settlement was seven hundred miles from the
heart of Zion. However, they were in relatively good health and
anxious to settle down. Even more important, they had faith in the
Lord's care and the will to be pioneers.
With provisions for six days, Stewart, George Wilson, Milton
Evans, and A. B. Bagwell took the train to Garland, then crossed the
Rio Grande and walked into San Luis Valley to an area a few miles
northeast of Conejos. Stewart found the land, range, and timber
adequate. Irrigation would be comparatively easy.122
The next day in Conejos, Spanish-speaking Stewart met with
several leading citizens, including Lafayette Head, Colorado's lieutenant governor and founder of Conejos, who cosigned with Stewart
when an unnamed Mexican stockman offered his ranch—a "good
adobe house . . . and 120 acres of land" for only thirty-five dollars.
(This ranch was apparently named Los Cerritos, since that was the
first name given to the new settlement near what is now present-day
Manassa.)
Within the week Stewart acquired another farm of sixty acres
with an unsecured note for fifty dollars.123 He also bought a yoke of
oxen and a plow, and made arrangements to borrow tools from
Mexican neighbors. The four Mormons immediately planted seven
acres of wheat and an acre of vegetables and potatoes. Leaving the
three to tend the crops, Stewart returned to Pueblo to organize the
move. When the Denver and Rio Grande Railroad informed him
121

Ibid., 26.
!22ibid.
12
^The Church assumed responsibility for these notes. Morgan,
"Mormon Colonization in the San Luis Valley," 284-85.
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that the fare would be ten dollars for each person over age ten—a
sum that exceeded the company's financial resources—Stewart energetically negotiated until railroad officials reduced the fare to $1.25,
which included baggage.
Even this sum surpassed the Saints' resources. The group decided that those with employment possibilities would remain in
Pueblo while the rest would travel to the new settlement. In the first
group to go were Daniel Rice Sellers and family, his widowed sister
Mary A. Kirtland and children, Patrick C. Haynie and wife, Carolyn
M. Bagwell (whose husband was in the San Luis Valley). They left
Pueblo on 16 May, and the Sellers-Kirtland group reached the area
known as Los Cerritos on 19 May. Here they met the Lawrence M.
Peterson family and Juan de Dios Trujillo, recently arrived from
Cebolla, New Mexico. Peterson, who spoke Spanish and whose wife
was Mexican, was invaluable in arranging for food and temporary
lodgings for the families following from Pueblo. 124
Stewart found a generous Mexican neighbor who sent twentyone cows with young calves to the Anglo colonizers, asking only that
"if the colonists made butter and cheese in excess of their needs they
would give him some for the use of his animals."125 Stewart convinced local merchants to provide yarn and wool from which the
women knitted mittens, scarves, and socks which they then traded.
Other locals likewise proved to be good neighbors.
Stewart was released on 17 June and returned to Salt Lake City
after a trip to Pike County, Illinois, to visit relatives whom he had
never met. Upon returning to Utah, he reported his mission to John
Taylor who praised "his splendid accomplishment."126
Over six hundred Saints eventually settled in San Luis Valley.
The extending Denver and Rio Grande Railway made travel easier
for each company. Saints from the South settled Manassa, including
the parents of boxer Jack Dempsey, the "Manassa Mauler." Scandinavian Saints founded their own town, Sanford, seven miles away,
named after Silas Sanford, who led the first settlers. By the end of
the 1880s, the two communities were well established, with Mormon
12

*The Haynie-Bagwell contingent arrived on 22 May followed a few
days later by Alonzo S. Blair and family from Bear Lake County, Utah, who
had been called to help settle the new colony.
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colonists spreading across the San Luis Valley and into northern
New Mexico and Arizona. Although Lisonbee never saw it, it is partly
his legacy.

VISUAL IMAGES

SETTING THE RECORD STRAIGHT
Paul H. Peterson and Richard Neitzel Holzapfel

YES, IT TOOK A COUPLE OF MONTHS to wipe all the egg from our
faces (there was, after all, a fair bit of it), but we have at last
completed the task. Indeed, the egg removal was but one part of
an elaborate penance process.
What are we talking about? Well, from the inception of this
column, we have urged historians to be more vigilant in documenting information dealing with historic photographs. Unfortunately,
as one keen-eyed reader pointed out, in our third column, we
preached a better sermon than we practiced. In that article we dealt
with two photographs that had been incorrectly captioned in previous publications. The first photograph featured a prominent pioneer woman, Drusilla Hendricks, her husband, and a second woman
who was supposedly Drusilla's mother, Catherine Frost Dorris (Journal of Mormon History 27, no. 1 [Spring 2001]: 253). We pointed out
there was simply no way the elderly lady could be Drusilla's mother
since it is a matter of record that Mrs. Dorris died in 1834, five years
before photo technology came to the United States. The second
photograph was of Brigham Young Academy. We maintained that
its accompanying caption was faulty.
PAUL H. PETERSON {paul_peterson@byu.edu} is a professor of Church
History and Doctrine at Brigham Young University and currently serves as
chair of the department. RICHARD NEITZEL HOLZAPFEL
{holzapfel@byu.edu} is an associate professor of Church History and
Doctrine at Brigham Young University.
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Plate 1. Correct Caption: An Air America helicopter crew member helps
evacuees up a ladder on the roof of 18 Gia Long Street April 29, 1975, shortly
before the city fell to advancing North Vietnamese troops. Photograph by Hugh
Van Es; Document ID # SA12000042702, courtesy UPIPhoto Service.

Happily, we got part of it right. That is to say, no one to date
has indicated that the elderly lady seated between James and Drusilla
Hendricks really was Drusilla's mother. And in our discussion of the
second image, the well-known photograph of Brigham Young Academy, we properly date the image as 16 October 1900 in the text
(ibid., 254). Unfortunately and to our chagrin, we incorrectly noted
in the text that the original caption cited 1902 as the date (instead
of 1892) and in changing the format of how we provided corrected
caption material (Journal ofMormon History 25, no. 2 [Fall 1999]: 127,
for example), we ended up providing the wrong year in our new
caption. These mistakes magnified the very error we were attempting to correct. We offer no excuses. We simply blew it!
Gratefully, we have been given another chance to "set the record straight." Whew! We begin with a new introduction that deals
with the miscaptioning of a famous wartime photograph and then
launch forthrightly into a sanitized version of our earlier piece on
Brigham Young Academy.
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Millions of Americans instantly recognize this photograph
(plate 1)—the rescue helicopter, the fleeing Americans—who could
forget? It was 1975, the Vietnam War was lost, hordes of North
Vietnamese were about to conquer Saigon, and anxious Americans
jostled one another as they climbed from the roof of the American
Embassy into an awaiting helicopter. Capturing this daring rescue
effort from his vantage point one-half mile away on a hotel roof was
a UPI phototographer.
There was but one problem with the photograph, or more
particularly, the accompanying caption. It was inaccurate. It was not
a photograph of the American Embassy but rather of an apartment
not far from the embassy. And it was not Americans but rather
panic-stricken South Vietnamese families who were boarding the
Huey helicopter, hoping to escape the wrath of their northern countrymen who were on the outskirts of Saigon.
"I put the correct caption on it," observed photographer
Hubert Van Es, "but people back in the United States just took it for
granted that it must be the embassy, because that was where they
believed the evacuation took place."1
Unusual? Perhaps, but hardly a singular occurrence. Even
when dealing with pivotal historical events, well-intentioned but
careless reporters, scholars, family researchers, and others occasionally fail to do adequate homework. Such is the case with the second
example, discussed in the spring 2001 column (254-55).
Plate 2 is a well-known photograph of the Brigham Young
Academy. It is dated 4 January 1892 in a photo history of the university and subsequently so dated in later publications, most of which
likely relied on the initial photo history volume.2 To be sure, 4 Janu^ o x Butterfield with Kari Haskell, "Getting It Wrong in a Photo,"
New York Times on the WLB, 23 April 2000, 1,2.
2
The photograph is dated accurately, if imprecisely, in the most
comprehensive history of Brigham Young Academy. See Ernest L.
Wilkinson, ed., Brigham Young University: The First One Hundred Years, 4 vols.
(Provo, Utah: Brigham Young University Press, 1975-76): 1:220. The
caption accompanying the photograph reads: "Brigham Young Academy
Building as it appeared on Founders Day around 1900." In a recent
photo-history of the university, the photograph is also correctly dated. See
Brigham Young University Memorable Images (Provo: BYU Bookstore, 2001),
48-49. Unfortunately, the dating error was perpetuated in the program
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Plate 2. Original Caption: January 4, 1892, was a high point in the history
ofBrigham Young Academy, for on that day Dr. Karl G. Maeser was released
as principal, Professor Benjamin Cluffjr. was installed as new principal, and
the new Academy Building was dedicated in impressive services.
Corrected Caption: Brigham Young Academy Founder's Day Celebration,
16 October 1900, Provo, Utah. Courtesy L. Tom Parry Special Collections,
Harold B. Lee Library, Brigham Young University.

ary 1892 was an important year in academy history. On that day the
new Academy Building was dedicated, and the principalship passed
from sixty-three-year-old Karl G. Maeser to thirty-five-year-old Benjamin Cluffjr.
The January date immediately arouses suspicion, as we noted
in our earlier installment, given the lack of wintry conditions in the
photograph. There is no snow on the mountains, the foliage on the
deciduous trees is abundant, and the people, though formally
dressed, lack topcoats and mittens. Indeed, it has all the trimmings
of a fall scene.
issued to celebrate the grand opening of the Provo City Library in the
beautifully restored and preserved Academy Building at Academy Square,
8 September 2001.
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Significantly, in addition to the environmental tips, an architectural clue clinches the argument for a different, and in this case,
later date. Note the addition of College Hall directly behind the main
building (center-right as you view the photograph). Connected by a
hallway to the Academy Building, College Hall was not built until
1898.3
Further research in contemporary documents makes plain that
the photograph was actually taken on 16 October 1900, on Founder's Day, Brigham Young Academy's twenty-fifth anniversary.4 Vestiges of the grand parade can be seen in the foreground. Dignitaries
present for this festive occasion included President Joseph F. Smith,
Karl G. Maeser, and acting BYA President George H. Brimhall. All
are seated in the buggy drawn by the team of white horses.
An understandable error? Of course. Providing correct documentation for historic photographs is sometimes a daunting task. As
we indicated in our last installment, many problems can be avoided
by consulting informed photo-archivists or photo-historians. We express again the hope that all of us who choose to enhance our history
writing with images (almost always a good thing to do), will be more
vigilant about such matters.

3

Jed L. Woodworth, a research fellow at BYU's Joseph Fielding Smith
Institute for Latter-day Saint History, first brought this clue to our attention.
College Hall, one of four educational buildings on Academy Square, was
mainly used as a collegiate classroom. See Wilkinson, Brigham Young
University, 1:266 67, 384 86; and Woodworth, "Refusing to Die: Financial
Crises at Brigham Young at Brigham Young Academy, 1877 1897," BYU
Studies 38, no. 1 (1999): 70-123.
4
"Twenty-Fifth Anniversary of the Founding of the Brigham Young
Academy," Deseret Evening News, 17 October 1900, 2; "Founders Day
Exercises," The White and Blue, 15 October 1900. The White and Blue was
published semimonthly by students at the academy. See also Dyke Walton,
LetterJames R. Clark, 9 March 1973, University Archives 927, BYU Building
Photographs, Perry Special Collections.
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Virginia McConnell Simmons. The Ute Indians of Utah, Colorado, and New
Mexico. Boulder: University Press of Colorado, 2000. xix, 323 pp. Photographs, maps, notes, bibliography, index. Cloth: $23.95; ISBN 1-087081511-7
Reviewed by Ted Warner
For as long as I can remember, the Ute people have needed and deserved a
well-written and comprehensive history. The Ute Indians of Utah, Colorado, and
New Mexico admirably fills this void and need. The author presents a thorough
account of the Utes, utilizing archival records, government documents, and
virtually every secondary account ever written about them. She covers Ute
geography in almost excruciating detail, describes their origins, migrations,
and the lands they historically occupied in present Northern New Mexico,
Colorado, and Utah. Simmons carefully describes the first contacts of the
Utes with the Spaniards in the seventeenth century in New Mexico and with
the Dominguez-Escalante expedition of 1776. She discusses contacts with
Anglo trappers and traders, and includes every Ute encounter with the
Mormons in Colorado and Utah. She traces the evolution of federal Indian
policy as it affected the Ute people and shows the effects these sometimes
ill-advised policies had on American Indians in general and specifically on the
Utes. She reveals, however, that despite the many different federal programs
that attempted to find a "final solution to the Indian question," the Utes
managed to sustain themselves as a separate entity and maintain much of
their historic tribal land and cultural identity.
Readers of the Journal of Mormon History will perhaps be most interested
in Ute relations with the Mormons. Their first encounter was with the sick
detachments of the Mormon Battalion which crossed Colorado in 1847.
Chapter 5 describes the Utes "On a Collision Course" as Mormon-Ute
contacts were expanded following the Mormon settlement of Utah. Simmons has traced virtually every Mormon-Ute contact from 1847 to the
present. Her discussion, following many published secondary accounts,
presents a balanced account. Simmons points out that Brigham Young may
have said that it was cheaper to feed the Indians than to fight them and that
the Mormons were likely to treat the Utes with kindness during the early
years; however, during their long relationship over the years, "relations
between Mormons and Indians in Utah were marked by violence as often as
by friendship" (90).
Simmons describes Mormon encounters, both peaceful and hostile, with
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Chiefs Walkara, Kanosh, Sowiet, Black Hawk, Peteetneet, and Kanosh. The
Walker War and Black Hawk Wars are discussed and placed in perspective,
pointing out the consequences to both Indians and whites.
Simmons has crafted a well-balanced and highly readable account of the
Ute people in a single volume which, until this effort, could be found only in
widely scattered scholarly articles in various historical journals. This volume
is an exceptionally fine contribution to an understanding of the history of
Mormon and Ute relationships from 1847 to 2000. This work brings
together in a convenient single volume all that is presently known about the
Ute people and their contacts with the Anglos in New Mexico, Colorado,
and Utah.
A new book, A History of Utah's American Indians, edited by Forrest S.
Cuch (Logan: Utah State University Press, 2000), ca. 400 pp.) has just
reached bookstores. This work could well serve as a companion volume to
Simmons's book as it purports to be written from the Indian perspective
and point of view. While Simmons's book is sympathetic towards the Indian,
it is told primarily from white documents and the white perspective.
The Ute Indians of Utah, Colorado, and New Mexico is a beautiful example of
the printer's craft. It contains fifty-nine wonderful pictures and portraits of
Ute Indians as well as nine easy-to-read and -interpret maps.
TED J. WARNER is professor emeritus of history at Brigham Young University.

Susan Sessions Rugh. Our Common Country: Family Farming, Culture, and
Community in the Nineteenth-Century Midwest. Bloomington: Indianapolis: Indiana University Press, 2001. xxi, 285 p. Illustrations, charts, maps, appendices, endnotes, bibliography, index. Cloth: $45.00; ISBN 0-253-33910-3
Reviewed by Craig L. Foster

According to Susan Sessions Rugh, "Scholars have long considered the
Midwest as the most American of all regions and argue that its agrarian values
have come to symbolize American values" (xvi). At the root of agrarian values
was "family farm culture" which is nothing less, she argues, than "the making
of the American tradition, the myths we believe about ourselves as a nation"
(xix). Indeed, "our notions of the traditional family, of small-town community, and of grassroots democracy are rooted in America's agrarian past" (xv).
This book "is about the making of the family farm culture out of diverse
groups in the nineteenth-century Midwest, the relationship of that culture
to the expanding market, and the ways that the changing values of the
broader national culture threatened rural society. Family farming was more
than an economic enterprise; it was a way of life that took place in the
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context of a distinctive local farm culture. The family farm culture became a
means to resolve the contradictions between the family and the market,
community and individualism, tradition and transformation" (xv-xvi). From
this culture emerged the "national ethic of self-reliance, hard work, community, piety, and patriotism" (xvii).
Rugh focuses on rural Fountain Green township in Hancock County,
Illinois, which was also home to Nauvoo. Her period of interest is roughly
1830 to 1880 (xix). Fountain Green typified the "Midwest's diversified grain
and livestock agricultural economy." During its formative years, the township experienced three waves of settlement: early settlers from New England; southerners from the Carolinas, Tennessee, Kentucky, and Virginia;
and Scots-Irish from western Pennsylvania. Eventually, the Scots-Irish and
their descendants came to dominate Fountain Green's social and economic
structure.
Our Common Country is organized in three parts. The two chapters in Part
1 describe founding the community and "removing the Mormons." The
three chapters in Part 2 chronicle the development of family farming as
national markets expanded, the intermingled roles of "community and
commerce," and the violence of the Civil War era. In Part 3, two chapters
detail "the family farm at risk" and the "unmaking" of Fountain Green."
Of particular interest to Mormon historians is Fountain Green's role in
the Mormon conflict of the mid-1840s, which Rugh uses to show "how
violence was used to exclude undesirables, to enforce patriarchy, and to
sustain a culture of resistance" (xix). Only a short distance east of Nauvoo,
Fountain Green was the site of the small Mormon community of Macedonia
and home to at least six hundred Latter-day Saints, including the Ute
Perkins family, early Fountain Green settlers. Perkins was a Revolutionary
War veteran who, with his children and grandchildren, settled in Hancock
County in 1826. Eventually, the Perkins family traveled west with the
Mormons.
This chapter about the misunderstandings and conflicts between the
Latter-day Saints and the "old" settlers is interesting and informative. The
Mormon settlers "trespassed the values which were the bedrock of the
Fountain Green community" (31)—including the right to own private
property, to trade in a free market, to participate in local self-government,
and to exercise patriarchal control over the family. Ultimately, the significant social, cultural and economic differences resulted in armed conflict
between the mutually mistrustful and unfriendly groups.
Although the people of Fountain Green had family and economic ties to
many of their Mormon neighbors, they, like other Hancock County residents eventually forced the removal of the Latter-day Saints:
The men from Fountain Green resisted the Mormons in a final act of
violence—the Mormon War of October 1846, which removed the last and poorest
of the Mormons. Robert McConnell, whose father Francis fought in the War of
1812, was detailed to take supplies to the troops at Nauvoo. Jary White, whose
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wife's parents were Mormon, fought in the war, and Col. Thomas Geddes was in
charge of maintaining the peace after the skirmish ended. Gov. Ford put an end
to the disorder with his appearance in November, but he was mocked by the
women of the county who presented the governor with a black silk petticoat as
a symbol of their displeasure with his pacifism. Further violence was condemned
in the press, and the process of healing the wounds began before the year was
out.
For the people of Fountain Green Township, the Mormon presence was an
affront to their fundamental beliefs in a freely competitive market, local self-government, private property, and the patriarchal family. When they felt [that] these
beliefs were threatened, they set aside their differences to remove the Mormons.
Town patriarchs from Pennsylvania and New York became leaders in the early
partisan struggles in the political arena. Perhaps because they may have valued
associations with their neighbors more than their own property interests, it was
not until later that the southern-born in the township joined them, turning away
from regional loyalties that bound them to Mormons from the South. Bonds of
association were forged that transcended sectional tensions, but only time would
show if the coalition was an uneasy alliance or a lasting partnership. (52)

However, Rugh's study does not end with the Mormon exodus. The
lion's share of the book discusses the dynamics of Fountain Green's farming
community after the Saints' departure. Indeed, economics, politics, family
relationships, cultural conflicts, and class hostilities, as well as changing
attitudes are analyzed in relationship to Fountain Green's changing fortunes during the second half of the nineteenth century.
While pedigree charts or other illustrations would have been very
beneficial to understanding the complex interfamilial relationships, or,
in Rugh's term, an "interlocking group of kin and neighbors," over the
long period of time, the book is still very readable and enjoyable.
Through the extensive use of primary documents such as diaries, newspapers, and census, church, land, probate, and other records, she has
recreated a comprehensive picture of family life in nineteenth-century
Fountain Green. The tables in Appendix 1 helpfully present some of
the demographic and economic aspects, allowing the reader to more
fully understand the thesis.
In short, Our Common Country is a readable and informative look at an
important place and aspect of Mormon as well as American history. It would
be an excellent addition to any nineteenth-century American or Mormon
historian's library.
CRAIG L. FOSTER is a research specialist at the LDS Family History Library in Salt
Lake City.

Sondra Jones. The Trial of Don Pedro Leon Lujdn: The Attack against Indian
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Slavery and Mexican Traders in Utah. Salt Lake City: University of Utah Press,
2000.182 pp. Photographs, maps, notes, bibliography, index. Cloth: $29.95;
ISBN 0-87480-615-1
Reviewed by Will Bagley

In the late fall and winter of 1851 1852, Pedro Leon Lujan and his comrades
from New Mexico were arrested, tried, and convicted in Utah Territory for
Indian-slave trading. When Lujan returned to Utah in 1853 with a party led
by Dr. C. A. W. Bowman, Governor Brigham Young issued a proclamation
denouncing the "horde of Mexicans, and outlandish men who are infesting
the settlements" and ordered the arrest "of every strolling Mexican party" and
their associates (104 5).
Historians have conflated both incidents ever since, and Lujan has been
remembered in Utah history only as Pedro Leon. In an excellent work that
effectively surveys slavery in the New World in general and the slave trade in
New Mexico and Utah in particular, SondraJones has undertaken extensive
historical detective work that has at last provided us with a clear understanding of these important events and their broad implications. While it is
usually not a good idea to focus on the deficiencies of other historians'
work, the provincialism and prejudices of Jones's predecessors are so
egregious and enduring that the pointed criticism in her evaluation of "the
devolution of Indian history in Utah" is justified.
The Trial of Don Pedro Leon Lujan reveals that Lujan was not the brigand
prince portrayed in Utah lore but a respected citizen of Abiquiu, New
Mexico, and a military commander, farmer, and Indian trader. He came to
Utah with a license to trade with the Utes and sought out local authorities in
an attempt to conduct his business legally. The Mormons had been dealing
with the devastating effects of the Indian slave trade since their arrival in the
Great Basin, and they were determined to stop it. After Lujan's arrest,
"Brigham Young made a show of holding an impartial trial, but the outcome
could not have been otherwise" than a conviction (107).
Brigham Young personally testified at Lujan's trial that, although Mormons had purchased Indians, they had "been bought to obtain their liberty.
And to save them from starvation, abuse and even death" (125). In asking
the legislature to legalize Indian servitude, he argued, "It is essentially
purchasing them into freedom instead of slavery; but it is not the low, servile
drudgery of Mexican slavery" (99).
The Utah territorial legislature had regulated black slavery in 1851,
making "Utah the only slave territory in the Far West" (43). Lujan's trial led
the legislature to outlaw Indian slavery but also to codify a system that
allowed Mormon settlers to "indenture" native peoples for up to twenty
years. Ironically, the cultural prejudices underlying such policies were
founded on historical ignorance. The Spanish Empire had forbidden
slavery by 1526, and trading in Ute slaves had been illegal in Mexico since
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1812 (132, 133). To circumvent these legal restrictions, New Mexico had
implemented an indenture system that was virtually identical to Utah's,
except that it specified a shorter term of servitude and sought to produce
good Roman Catholics rather than faithful Latter-day Saints.
As usual, the University of Utah Press has produced a handsome,
well-designed book. One limitation is the failure to quantify Indian slavery
in Utah Territory, despite two pages of graphs enumerating Ute/Paiute
captives in New Mexico (97-98). Jones surveyed the census data that should
have provided data for an accurate estimate, but we are left with vague
reports such as Albert G. Browne's 1859 guess in the Atlantic Monthly that
there were "several hundred Indians, held in servitude" in Utah.
Jones also cites questionable sources, such as Cedar City businessman
William Palmer, to suggest that the Paiutes placed little value on their
children, an argument that could be made more effectively from today's
newspaper reports about twenty-first-century Americans who neglect and
abuse their children. When evalulating charges that the Paiutes were
"miserable cannibals," one must consider the sources—in this case, rumors
that traditional tribal enemies passed on to Spanish explorers and the tales
of mountain man Dick Wootton (147 note 18).
It takes courage to write honestly about the darker pages of Utah's past,
especially when the subjects are shrouded in sanctified mythology. Although Brigham Young claimed that "very many [Indian] children are taken
into families and have all the usual facilities for education afforded other
children," the Shoshone child he acquired in 1847, Sally Young Kanosh,
never learned to read or write (100 1). Traditional histories long blamed the
Walker War on "the evil counsels and influence of the slave traders"; but as
Jones notes, "the underlying cause of that war [was] the usurpation of
Indian lands" (12 13).
Sondra Jones has given us a book that will endure as a classic study
of Mormon-Indian relations. It was often a story of benign intentions
gone terribly awry, in which white benevolence wedded too closely to
self-interest had tragic consequences. Indian children, as one Paiute girl
said on her deathbed, "should be left with their own people where they
could be happy; when they were raised in white homes they did not
belong anywhere" (103).
WILL BAGLEY {wlbagley@xmission.com} is an independent historian who is
working on a documentary history of Mormon-Indian relations.

Marilyn Brown. The Wine-dark Sea of Grass. Springville, Utah: Salt Press,
2001.393 pp. Cloth: $24.95; ISBN 1-55517-529-5
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Judith Freeman. Red Water. New York: Pantheon Books, 2002. 336 pp.
Cloth: $24.00; ISBN 0-375-42092-4
Reviewed by Terry LJeffress

These fictional accounts by Marilyn Brown and Judith Freeman about the
Mountain Meadows Massacre agree on one thing: Life as a pioneer in rural
southern Utah could try the hearts and minds of those Brigham Young called
to settle there. Difficulties arose not only from the attempt to grow crops in
an inhospitable desert, but also from the heavy emotional burden the
massacre placed on the residents. Both authors use John D. Lee as a central
figure but take different approaches toward characterizing him and the
course of events following the Massacre.
In Wine-dark Sea of Grass, Brown creates the fictional Lorry family, who
witness the massacre and follow Lee through his gradual decline in popularity and eventual execution. Through the teenaged viewpoint characters,
Jacob (age fourteen) and Elizabeth (eighteen), we see how the Saints in
southern Utah convinced themselves that they needed to take drastic
measures to protect themselves and their property. The Saints received
orders not to assist any non-Mormon immigrants traveling through Utah.
When the Fancher party, a wagon train made up of immigrants from
Missouri and Arkansas, starts running low on supplies, the Mormons will
not sell them any goods. Some members of the party raid farms and steal
what they need at gunpoint. Jacob barely escapes from some who slaughter
his family's cow; and when a man comes to take firewood from his home, his
mother, remembering her terror of the mobs in Missouri, shoots the
stranger. Under the cover of night, the Lorrys bury the body.
This murder demonstrates in miniature how the Saints could justify
murder to protect themselves. The Mormons believed that, if they allowed
the Fancher party to pass, the Saints might have to face armies from both the
East and the West. In Brown's version of the massacre, the Mormons
planned to lead the women and children out of the meadow but kill only the
men. Unfortunately, the Indians attacked the women and children, so the
Mormons felt compelled to leave no witnesses.
In the first 115 pages, Brown recreates the tenor of emotion behind the
massacre. Although the massacre continues to color the Lorrys' lives, it
quickly takes a second place to Elizabeth and Jacob's romantic swooning.
Elizabeth, swayed by the overpowering charisma of Lee, aspires to become
one of his polygamous wives. Instead, J. B. Lorry, Elizabeth's foster father,
gets permission to marry her. Since good Mormon women do not rebel
against priesdiood authority, Elizabeth goes through with the marriage, but
she never gives up her love for Lee. Jacob later marries Lee's daughter Anna
Jane—a nonhistorical character created for this story.
Brown goes into more detail about how the attitudes in the community
begin to turn against Lee. As new Mormon immigrants settle the valley,
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rumors about the massacre fly from almost every lip; and the persecution
against the Lees rises until new settlers openly cut timber from Lee's land.
All the participants in the massacre except Lee slowly and quietly move away
from the area. Lee refuses to move until finally Brigham Young asks Lee to
move some of his wives further south. Jacob, Anna Jane, and Elizabeth
follow Lee. (J. B. cannot tolerate the persecution and moves to Salt Lake
City where he has two other wives.)
Although the characters get older, they never seem to mature out of their
initial teenage romantic attitudes. Elizabeth continually pines for Lee, and
Jacob retains his teenage crush on Elizabeth. After J. B. dies, Jacob urges
Elizabeth to become his second wife.
Brown got her story going well; but after the massacre, the characters
move about in Lee's shadow and never have any self-motivation. They
eventually end up in Panguitch as neighbors to Sarah Caroline Lee and
witness Lee's execution. The final 200 pages make tedious reading as they
wind down from the tension of the massacre.
Unlike Brown, Freeman never directly describes the massacre, but she
takes a more direct approach to characterizing Lee by using three of his
wives as viewpoint characters. Red Water opens with an unknown omniscient narrator describing Lee's execution. Freeman then switches to a
first-person narrative from Emma Batchelor, Lee's eighteenth wife. Emma
joined the Church in England and married Lee shortly after she arrived in
Salt Lake, several months after the massacre. Emma's narrative draws a
general picture of polygamous life and provides background information
about Lee. She quickly becomes the favorite wife and cooks for important
occasions, including visits from Brigham Young. Emma's narrative feels like
the most polished of the three wives' accounts and was the easiest reading.
In the next section, Freeman switches to an omniscient view of Ann
Gordge, Lee's nineteenth wife, who was thirteen when she married Lee.
When Lee moved south to set up a ferry on the Colorado River, Ann, who
was pregnant, stayed behind to deliver her baby. She had promised to join
Lee but disappeared, leaving the baby with her brother. Freeman speculates
that Ann settled on a horse ranch in Idaho and describes Ann as she follows
a pair of horse thieves from her ranch into central Utah. The journey brings
back many memories about her life with Lee, but she decides that her free
spirit could never have remained tied to him or the Mormon religion that
allowed such a travesty as the massacre.
In the final section, we read fictionalized journal entries by Rachael,
Lee's second wife. She writes as a widow from a settlement in northwestern
Arizona, where she lives in almost complete poverty but remains fiercely
loyal to Lee's memory. Rachel seems bouyed up by her faith, but we get only
glimpses of it through her rugged determination to survive.
Interestingly, Freeman makes all three women slightly unreliable
sources. Each character remembers the infidelity of other wives but implies
her own loyalty and faithfulness. Through these unreliable narrators, we
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seem to see Freeman winking at us, warning us not to take her version of
history too strictly.
Both books give remarkably similar impressions of polygamy. They show
that polygamous families have some interesting problems, but also that
some women could find happiness in such a relationship. In Wine-dark,
Elizabeth wants to marry Lee because his charisma has won her adoration
and she has seen how his family dotes on him. She reasons that she would
rather have one eighteenth of a happy marriage than an unhappy marriage
withJ.B. Lorry. Each of Freeman's main characters has happy memories of
life with Lee but many unhappy memories of their relationships with other
wives and being persecuted within the community. Both authors give the
impression that in more prosperous circumstances, polygamous marriages
might have had about the same success ratio as monogamous marriages.
The two authors differ most in their portraits of Lee. They both show Lee
remaining faithful to his belief in Mormon doctrine. But with Brown's focus
on romantic love, she never really develops any possible negative character
traits. Freeman, in contrast, presents many circumstances that put Lee in a
negative light. Emma hears that Lee spies on neighbors and then pretends
to have revelations using the information he overhears. Brown's Lee argues
that he did not murder anyone since he acted as a militiaman during a time
of war. Freeman's Lee not only participated in the massacre but implies that
he carried out numerous murders as a form of blood retribution—that by
spilling the blood of a Mormon persecutor, that blood worked as an offering
to the Lord and helped mitigate God's wrath toward the persecutor's sins.
Freeman's more negative view feels more realistic and more in tune with the
harsh rural setting, circumstances, and environment.
These novels both have stylistic peculiarities that distance readers from
the material. Brown's characters never display any personal ambition or
plan. They follow Lee more out of narrative necessity—Brown's need to have
characters near Lee and to observe the nature of the community around
him—than out of any compelling character traits. Freeman never puts her
character's dialogue in quotation marks, saving these marks for those rare
occasions when she quotes from actual historical sources (for which she
does not provide citations). Without quoted dialogue, Freeman's text looks
like long blocks of narrative exposition that feel more like reading a history
text than a historical novel.
Brown had the more interesting narrative in the first third of her book, in
dealing with the events leading up to the massacre. Freeman creates a more
dismal, and probably more accurate, view of living conditions. Freeman's
characters always seem much closer to succumbing to hunger than Brown's
characters. Both novels depict how the massacre created a backwash of
events and emotions that continued to affect the Lee family for decades.
I came to these books with very little knowledge of the Mountain
Meadows Massacre except for the summary article by Ronald K. Esplin and
Richard E. Turley Jr., "Mountain Meadows Massacre," Encyclopedia of
Mormonism, 4 vols. (New York: Macmillan Publishing Company, 1992),
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2:966-68. I had not read Juantia Brooks's treatise. I feel that I now have a
peripheral understanding of the events surrounding and following the
massacre and a greater desire to read the documented historical accounts.
Perhaps, in creating this desire to delve further on my own, these novels
have succeeded; but neither made pleasurable reading or good entertainment.
TERRY L JEFFRESS {jeffress@xmission.com} is a technical writer for Century
Software in Murray, Utah, and maintains the Association for Mormon Letters
website, including the Reviews Archive. He, his wife, and their six children live in
South Jordan, Utah.

Mary Batchelor, Marianne Watson, and Anne Wilde. Voices in Harmony: Contemporary Women Celebrate Plural Marriage. Salt Lake City: Principle Voices,

2000. 249 pp., two appendices, notes, index. Paper: $20; ISBN 1-55517-499-

Reviewed by Martha Sonntag Bradley

Voices in Harmony is positioned squarely on the "pro" side of the contemporary
debate over the efficacy of plural marriage for women. Partly in reaction to
media attention over alleged child abuse among the Kingston clan and more
recently to the prosecution of flamboyantly public polygamist Tom Green
(currently serving jail time), Mary Batchelor, Marianne Watson, and Anne
Wilde, three women who are happy polygamist wives and devoted to "the
principle" felt compelled to tell their story from their unique vantage point.
Considering the legal climate, this decision was a courageous one, made with
significant personal risk and sacrifice. Since the 1880s in Utah, polygamists
have chosen to live in the shadows, their private lives defined by distinct lines
that separate them from both mainstream America and the Mormon Church.
This book, in short, represents a radical statement of personal consequence.
These three women thought it was not only worth it but, in fact, seem to
feel an obligation to set the record straight. Recognizing the weight of the
opposition, Voices in Harmony makes no attempt to present a balanced
argument which acknowledges the arguments of their critics but instead
presents testimonials from a hundred women who have found meaning,
spiritual satisfaction, and a measure of self-fulfillment in plural marriage.
Theirs are the missing voices that speak with authenticity, poignancy, and a
sense of religious mission. Throughout the book, women assert that they
entered plurality because they believed it was essential to their salvation.
Women speak not only to the way they reasoned their way to plurality; but
more importantly, what it feels like to live it.

271

The Journal of Mormon History

The essays are, for the most part, quite brief, not detailed, and emotional.
They are grouped by the women's ages: nineteen to thirty, thirty-one to
forty, forty-one to fifty, and over fifty. A longer essay, "Why Do Women
Chose Plural Marriage," written by an anonymous plural wife, emphasizes
the religious conviction behind the choice: "Before a woman willingly goes
against cultural traditions and social prejudice, she is generally convinced
. . . that plural marriage is a divine and holy law, absolutely essential, not
optional, for the reward promised. She believes that it is essential for her to
live plural marriage in this life, notjust in some future state" (71).
The language polygamist women use tojustify their life-style and speak to
its rewards follows common themes and often uses biblical imagery or
reasoning. As a group, these women chose to enter plurality because they
believed their salvation hinged on it. Essay titles, "The Path to Godhood,"
"A True and Pure Love of God," and "Exalted to the Highest Degree,"
suggest this conviction. Also important to the majority of these women was
the opportunity that these unusual family organizations affords for different types of loving relationships and service. Again, entry titles suggest
certain emphases: "More than One Wife, But Only One Family," "Crash
Course in Human Relations," and "A Wonderful Gift and Training
Ground." All of these testimonials are quite brief, seldom longer than a
page or two, and all are anonymous.
The book begins with a chapter on the history of the principle that is
probably well-known, at least up through 1904, to most students of Mormonism. A second chapter describes polygamy's historical and current legal
status, while a third lays out the doctrinal fundamentalist rationale for the
author's plural life-style. These introductory essays, also anonymous, collectively reveal a discourse distinct to the modern fundamentalist Mormons
who describe themselves as "old-fashioned Mormons." This discourse
reveals much. The rhetorical argument the fundamentalists build tojustify
their life-style is built on distinctive premises and ways of thinking about
men and women and their relationships to each other as well as to their
church.
Furthermore, this discourse reacts to their critics' arguments and a
history of "hostility," "sensationalism," and persecution. According to the
authors, historic critiques of plural marriage repeated themes of the
degradation and enslavement of women, lust, incest and the consequent
congenital defects of polygamous progeny, marital disharmony, the destruction of the family, and deceit. During the twentieth century, the
fundamentalists continued to dodge accusations of immorality and promiscuity, welfare fraud and other misuses of public resources to support a
religious life-style, and accusations of threatening society's moral fiber. How
these women tell the story of the history of polygamy reacts specifically to
these themes—perhaps answering their critiques with the spin they put on a
traditional narrative of events that led from the Mormon practice of plural
marriage during the nineteenth century, to the confusing transitional
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period at the turn of the century, to the modern fundamentalist continuation of the practice.
For instance, the Manifesto is described as the ransom paid for statehood
and as "advice" that Wilford Woodruff gave the Church, rather than as
binding revelation. As the Mormon Church moved from the position of
persecuted to "persecutor" over the next few decades, the theme of an
corrosive and steady persecution colors each stage of the story. Conscious
of the embarrassment these not-so-distant cousins were creating for the
Church, General Authorities made every effort to separate the Church from
the polygamists, a great divide that only grew deeper and more sharply
defined. But according to the authors, "Despite scorn and rejection from
the mainstream Mormon community and the rest of America, and despite
government proceedings against them, Fundamentalists continue to display a tenacity and a deep commitment to their beliefs in the face of
tremendous opposition" (44).
Also apparent are efforts to dismiss accusations of lust or sexual deviance
in the polygamous life-style. Instead, these women portray their families as
"ordinary." As communities of fundamentalists grew in size and economic
strength, the authors say they became more open and had more contact
with the world outside. "Their lives, for the most part, consisted of everyday
events common to most Americans, punctuated with holidays, births, and
marriage celebrations" (39).
It seems likely that the increased scrutiny of historians who probed their
stories, claims to priesthood authority, and family patterns also had an
impact. In some cases, respectful scholarship pulled polygamists out of
anonymity and isolation in the search for greater understanding and
meaning of the historical and contemporary experience and continuity with
the past. Respect and acceptance, in fact, seem more likely responses than
"persecution" as the twenty-first century begins, but a whole century of
wariness will certainly not dissolve overnight.
In addition to the valuable personal voices, the authors included the
results of a questionnaire that essayists were asked to complete along with
their testimonials. It is difficult to establish a demographic profile of these
families because of the secrecy (or at least privacy) that has in the past been
the preferred practice of most. This section of the book creates a profile of
the women who participated in this collection—their ages at the times of
their marriages, living arrangements, education levels, employment, and
mobility in and out of the families. The women ranged from age seventeen
to eighty-one; 75 percent were living in plural marriage, while the rest were
either married monogamously, widowed, or divorced. Eighty-five percent
had graduated from high school; 30 percent had children in public schools;
and 64 percent had been raised in polygamous families.
While the introductory narrative is predictably familiar and apologetic in
both argumentation and imagery, the second part of the book—the affirmations of polygamist women of their satisfaction with their life-style—makes a
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significant contribution to Mormon history, reminding us once again of the
formidable power of conviction and faith in the lives of believers.
MARTHA SONNTAG BRADLEY {bradley@arch.utah.edu} is an associate professor in the Graduate School of Architecture at the University of Utah and author of
Kidnapped from That Land: The Government Raids on the Short Creek Polygamists (Salt

Lake City: University of Utah, 1993), and coauthor with Mary B. Firmage of The Four
Zinas: The Story of Mothers and Daughters on the Mormon Frontier (Salt Lake City:

Signature Books, 2000).

Kurt Widmer. Mormonism and the Nature of God: A Theological Evolution,

1830-1915. Jefferson, N.C.: McFarland & Company, 2000. vi, 209 pp. Notes,
bibliography, index. Cloth: $38.50. ISBN 0-7864-0776-X
Reviewed by Morgan B. Adair

On April 7, 1844, Joseph Smith outlined his doctrine of the nature of God in
an address known as the King Follett discourse. A few weeks later, a group
of dissidents published a list of grievances in the first and only issue of the
Nauvoo Expositor. Among their complaints was that "the doctrine of many
Gods" was taught in the Church and that "it is contended that there are
innumerable gods as much above the God that presides over this universe,
as he is above us" ("Preamble," Nauvoo Expositor, June 7,1844, onNewMormon
Studies CD-ROM, Smith Research Associates, 1998). Mormon theology has
changed little since 1915; but for members of the Church during its first
eighty-five years, the doctrine developed in several stages. The doctrine
outlined in the King Follett discourse was neither the first nor the last stage.
In Mormonism and the Nature of God: A Theological Evolution,

1830-1915,

Kurt Widmer, instructor at the University of Lethbridge and editor of North
American Religion, documents the development of Mormon theology beginning with modal monotheism, or the view that Jehovah and Jesus Christ
were separate manifestations of the one God, which prevails in the Book of
Mormon. The next stage is henotheism, meaning the worship of one God,
without denying the existence of others, which Joseph Smith described in
the King Follett discourse just before his death. Still the normative doctrine
today is the cosmic henotheism that emphasizes both the separateness of
the members of the Godhead in person and their unity in purpose; this
theological definition is the achievement of James E. Talmage, who reconciled the disparate views of God that had been proposed during the
remainder of the nineteenth century. Although a few articles and essays on
this subject have been published, this appears to be the first book-length
treatment of the subject.
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Widmer deals with the major milestones and influences on the Mormon
theology of deity in chronological order—not in the order the events
occurred, but in the order that those events became influential. He therefore deals first with the Book of Mormon, rather than the First Vision,
noting that reports ofjoseph Smith's first revelation were shared with only a
few select individuals until an account was published in 1842. He mentions
the 1832 holograph and the version that Orson Pratt published in Edinburgh in 1840 but discounts their influence and says, quite correctly, that
the 1842 Times and Seasons publication was the most influential. The
publication of the Book of Mormon in 1830 marks the first stage in the
development of Mormon doctrine of God. "Perhaps the best description of
Book of Mormon thought is that it is a layman's Trinitarianism," he
explained. "Book of Mormon thought can best be explained as a simplistic
interpretation of the godhead void of philosophical or theological terms.
The thought of the Book of Mormon is a solid attempt to explain the
complex problem of how three individuals can be called God (within the
construct that there exists only one God)" (30). Quoting from the Lectures on
Faith (published in 1835) and comparing it with changed passages in the
1837 edition of the Book of Mormon, Widmer shows that, within a few years
of the publication of the Book of Mormon, Joseph Smith's concept of God
changed from a simple modalism to a view of the Father and the Son as
being separate persons.
Further developments in Mormon doctrine of God came through the
addition of new scripture: the Book of Moses, Joseph Smith's translation of
the Bible, and the Book of Abraham. Each successive addition to the
Mormon scriptural canon further distinguished the nature of each member
of the Godhead, making them more distinct as individual persons. The
church went through a period where the theology could be characterized as
binatarian (the Father and the Son were recognized as distinct persons, but
the nature of the Holy Ghost was not yet clearly defined), then, with the
publication of the Book of Abraham in 1842, moved toward a belief in a
plurality of gods.
In the chapter on the First Vision, Widmer compares the first published
account of the Vision in the Times and Seasons with previous accounts given
in sermons and recorded in diaries. Widmer analyzes variations in First
Vision accounts to support the chronology he proposes for the development of the Mormon doctrine of deity. For the most part, however, he sees
the publication of the First Vision account not as contributing to doctrinal
development, but rather as a way of legitimizing the church's claims of
divine authority.
The culmination ofjoseph Smith's contribution to the Mormon doctrine
of God was the King Follett discourse, given in 1844. Widmer hypothesizes
that the motivation behind the discourse was that a significant number of
dissenters, led by William Law, had accused Smith of being a fallen prophet,
and of teaching new doctrine in secret. "It appears that the underlying
reason for the sermon was to give a fresh new revelation of God to the
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people, to quiet their allegations that he was a fallen prophet. . . . Smith
introduced the new thought to maintain his primacy as the Prophet of God,
by revealing that he alone knew the character and nature of God" (119). The
discourse introduced the essential elements of what has come to be known
as the doctrine of eternal progression: that God is an exalted man, that
man's spirit is coeternal with God and can progress to godhood, that
innumerable gods exist in the universe and are progressing eternally. The
discourse moved Mormon doctrine into henotheism.
Widmer emphasizes the influence of the King Follett discourse on the
dissenters who published the Nauvoo Expositor. Joseph Smith's destruction
of the Expositor's press led to his imprisonment and murder, so Widmer is,
in effect, trying to make a case that Joseph Smith's henotheism led to his
murder. While the doctrine of the plurality of gods was among the
grievances listed in the Expositor, it was near the end of the list and likely not
as significant an issue as polygamy or the mingling of church and civil
powers in Nauvoo, and therefore not as significant an issue as Widmer
seems to suggest.
In a chapter subtitled "Doctrinal Development during the Early Utah
Period," Widmer discusses Brigham Young's attempts to expand the
concept of eternal progression, building on the foundation laid by Joseph
Smith by adding the speculative doctrine known as Adam-God. Young was
opposed by Orson Pratt, who "set out to clarify and harmonize the difficult
parts of Smith's sermons with the more refined concepts [such as plurality
of gods] and the Mormon scriptures" (135). Despite Young's superior
authority, Pratt has had more widespread and enduring influence on
Mormon theology. The overall effect of the period, however, was not to
radically reform Joseph Smith's henotheism but to provide possible directions in which the theology might diverge into its next stage. In the early
twentieth century, B. H. Roberts, Charles W. Penrose, and John A. Widtsoe
each contributed speculations on the nature of God, creating a need for a
reconciliation of the various theories. Apostle James E. Talmage was
assigned to complete the task by writing, under direction of the Church's
First Presidency, The Articles of Faith (1988), fesus the Christ (1915), and a
doctrinal exposition on the nature of the godhead, published with the
signatures of the First Presidency and Quorum of the Twelve (1916).
"Talmage's work had finally resolved the conflict over the roles of the Father
and the Son, and designated Elohim as the Father, and Jehovah as the
preincarnate Jesus," summarizes Widmer. "This had resolved a doctrinal
problem that had existed since the early 1830s" (152). Talmage also
identified the Holy Ghost as a distinct person and third member of the
godhead. The result could still be called henotheistic, but it was a more
clearly defined theology than that Joseph Smith outlined in the King Follett
discourse.
As the brief quotations indicate, Widmer's style is simple and direct.
Only rarely does he qualify his observations and conclusions with phrases
like "it appears" or "in my opinion" or explore alternate opinions or
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explanations directly, dealing with them in the book's introduction and a
concluding section called "Some Parting Words." Ample documentation is
provided, however, in the book's endnotes (twenty-eight pages) and bibliography (eleven pages). Widmer persuasively establishes a chronology of the
development of Mormon theology and identifies the people and events that
shaped it. Well-researched and well-documented, Mormonism and the Nature
of God maybe considered the definitive work on the subject.
MORGAN B. ADAIR {morganadair@hotmail.com} is a software engineer and a
collector and consumer of Mormon books.

Larry C. Porter. Sacred Places: New York and Pennsylvania: A Comprehensive
Guide to Early LDS Historical Sites. Volume 2. LaMar C. Berrett, general editor. Salt Lake City: Deseret Book, 2000. xi, 347 pp. Photographs, maps, bibliography, index. Cloth: $24.95; ISBN 1-57008-667-2. Paper: $17.95; ISBN 157008-668-0
Reviewed by H. Michael Marquardt
New York and Pennsylvania is the second book in a projected six-volume series
called Sacred Places. LaMar Berrett and Larry Porter propose "to bring the
history and geography of the early period of the Church to life" (vii) by
locating and describing sites of local and national import. Written for a
Latter-day Saint audience, the book is organized for those who like to visit
Church sites and for local Church members who are interested in historic
places in the areas where they reside. For armchair travelers, New York and
Pennsylvania provides a modern guide to people and places who had an
impact on the Restoration movement. Included are helpful maps to the sites
and over 150 black-and-white photographs.
The editors have assumed that most readers will be using the book as a
research tool or focusing on the sites in just one area, for it repeats many
facts that are applicable to more than one site. Duplicate photographs occur
of Martin Harris (93,189) and Sidney Rigdon (298,303).
This book is a valuable contribution. Still, it contains some errors. The
historic sites treated hold an important place to students of Mormon
history; presenting especially accurate descriptions of these places is important for our understanding of how the historical documents of the period
relate to these sites.
The treatment of historical sites in New York State constitutes the largest
segment of the book (1-255), and is divided into sections for New York City,
Eastern New York, Central New York, and western New York (Palmyra, the
Sacred Grove, the Smith farm in Manchester, and the Hill Cumorah). For
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Pennsylvania the largest section is on Susquehanna County where Harmony
Township (now Oakland) is located. An introduction to both states is
included.
The book's two largest individual sections are devoted to New York City
and western New York. The essay summarizing the history of the LDS
Church in New York City is quite interesting, and the descriptive section
that follows deals with more than ninety sites. This section takes up a fourth
of the book and contains much that is worth knowing. It is arranged in a way
suitable to serve as a guide for a walking or auto tour. Nearly two-thirds of
the sites discussed are non-LDS sites, such as the New York Stock Exchange
and the American Bible Society. The LDS sites include the homes and
workplaces of members, even though most of the nineteenth-century
buildings are no longer in existence. The list also includes the sites where
Church newspapers like The Prophet and The Mormon were published and
the dock from which the Brooklyn departed for California. The location of
the print shop where David W. Rogers published A Collection ofSacred Hymns
is mentioned (42). Berrett and Porter did not mention that the hymnal was
considered an unauthorized edition.
Of particular interest is the machine shop of Wandle Mace (30-33), who
joined the Church in 1837. Some of this information is also repeated in the
discussion on his home (75-78). Mace, a New Yorker and a former Presbyterian, was studying Mormonism when his son became deathly ill. "When
Pratt arrived at the Mace home, neighbors and relatives were already there
to comfort the Maces, expecting the child to die. Parley first prayed, then he
asked Wandle Mace to 'lay on hands' with him, which he did. Parley rebuked
the disease in the name ofJesus Christ, and the next day by 10:00 A.M., the
child was well and playful" (76). Mace joined the church and became the
president of the New York City Branch.
New York and Pennsylvania contains research relating to the hundred-acre
farm on Lot 1 in Farmington Township (named Manchester in 1822).
Included is recent research on land agent Zachariah Seymour (201, 235)
who received power of attorney to sell land in 1820. Shortly afterward,
Joseph Smith Sr. and Alvin Smith entered into an agreement to purchase
this Manchester land on an installment plan called articling. The Smith
family later had a frame house built but had to move out of it in 1829. The
book states that Joseph and Lucy Smith lived for several months in their
former log house in Palmyra Township, which was occupied by Hyrum
Smith (146; see also 192,198-99,201,215). This is incorrect, since the house
where Hyrum resided was actually in Manchester. The Smith family lived in
four locations in Palymra/Manchester: a house in the village of Palmyra, a
log house outside the village on Samuel Jennings's property; the log cabin
that the Smiths built as part of improving their hundred acres, which lay in
what became Manchester; and the frame house also built on their hundred
acres in Manchester.
The hundred-acre farm that Joseph Smith Sr. and Alvin Smith articled
for in 1820 has become an important religious shrine where some guides
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tell visitors that Angel Moroni appeared to the young Joseph in the
Manchester frame house. Porter quotes President Gordon B. Hinckley as
saying that this visitation occurred instead in the upstairs room of the log
house (now reconstructed) in Palmyra (196-98). But it appears that the
visitation would have occurred in the log house that the Smith family built in
Manchester, as indicated in the heading of LDS Doctrine and Covenants 2,
not in either of their two previous residences in Palmyra.
Some errors of fact that should be corrected in a second edition include:
(1) James Arlington Bennet was of foreign birth (81). Bennet was actually
born in New York. (2) Two places are given for the meeting between Parley
P. Pratt and Hyrum Smith—in Palmyra (90) and in Manchester (204).
Manchester is correct. (3) Prescinda Huntington married Henry Bailey
Jacobs (107). Henry's wife was Prescinda's sister, Zina Diantha Huntington.
(4) Joseph Smith was "acquitted" of the charge of being "a disorderly
person" by Justice Albert Neely in March 1826 in South Bainbridge, New
York (119). It is true that no punishment was administered, but the
proceeding was a preliminary examination, not a trial; nor was Smith
acquitted. The charges were sustained. (5) A list of baptisms on 9 June 1830
from the History of the Church includes "Peter Rockwell" (142). There was no
Peter in the Rockwell family. (6) A caption of a small photograph of 1 Nephi
7:12-16 in holograph indicates that it is from the printer's manuscript of the
Book of Mormon (171). It is instead from the original manuscript.
Other points needing correction include: (1) The date of 2 December
1827 when Sophronia Smith married Calvin Stoddard (200). According to
the Stoddard family Bible, the date was 30 December. (2) The author dates
Brigham Young's baptism as 15 April 1832, based on Young's remarks in
1862 (227, 279). However, Brigham Young's journal, housed in the LDS
Archives, gives the date as 9 April 1832. (3) The date of lOJune 1831 is given
for William W. Phelps's baptism (236). The actual date was 16June 1831. (4)
In explaining the marriages of three daughters of Alva and Sarah Beman,
Sacred Places states that Louisa became a plural wife of Joseph Smith and
married Brigham Young at Winter Quarters in the fall of 1846 (240).
According to Young's journal, she was sealed to him on 19 September 1844
in Nauvoo with a second sealing following on 14 January 1846 in the Nauvoo
Temple.
Further, in the section on Fayette Township in Seneca County, New
York, the book states that the reconstructed log house of Peter Whitmer Sr.
stands on the exact site where the Church was organized on 6 April 1830
(134-37, see also 124, 140). While an organizational meeting did occur on
that date, it was not in Fayette and it was not an incorporational meeting.
(New York statutes did not require a church to incorporate but specified the
procedures to follow if it did, primarily to oversee property held by that
church.) Joseph Smith left Harmony, Pennsylvania, and arrived at Manchester during the last week of March 1830. Because there was no property to be
turned over to trustees, there was no need to incorporate.
The second point at issue is the location of the establishment meeting.
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Rather than occurring in the Whitmer home in Fayette, it actually took
place twenty-five miles away in the log house where the Hyrum Smith and
Joseph Smith Sr. families resided in Manchester Township, Ontario
County, New York. Hyrum and Jerusha moved into this house after their
marriage in November 1826, and their first two daughters were born there
in 1827 and 1829. Lemuel Durfee purchased the farm in December 1825,
but the Smith family arranged to stay on until April 1829. At that point,
Joseph Sr., Lucy, and their children moved in with Hyrum and Jerusha and
stayed there until October 1830, six months after the Church was organized.
Their location here is attested by Lucy Mack Smith's recollections, descriptions by visitors to the Smith home in 1830, and revelations Joseph Smith
received in March, April, and October 1830 (see headings for LDS D&C 19,
23, 32). Joseph Knight Sr., who brought Joseph Smith Jr. to Manchester at
the end of March, witnessed the baptisms of the initial members at
Hathaway Brook in Manchester, took a Book of Mormon home with him to
read before being baptized in June, and does not mention traveling to
Fayette. Nonmember neighbors who never joined the Church also witnessed the same baptisms in Manchester. Smith received a number of
revelations in Manchester on that historic day. Thus, Sacred Places perpetuates an erroneous traditional location, apparently overlooking recent scholarship on the location of the Church's organization. We need not be
ashamed to tell the story of the humble and crowded cabin where the
parents of the prophet resided nor to claim it as the Church's birthplace.
Sacred Places gives the date when Joseph Smith moved from Harmony,
Pennsylvania, to Fayette, New York, as during the last week of August 1830
(269). However, he was buying land from his father-in-law, Isaac Hale, on
25-26 August; he andjohn Whitmer wrote a letter to the Colesville Saints on
28 August; and on 4 September Smith received a revelation in Harmony
(date in Book of Commandments 28, but dated as "August 1830" in the
1981 edition of LDS D&C 27). This error seems to have developed because
I explain the evidence for concluding that he received Section 21 in
Manchester rather than Fayette in The Joseph Smith Revelations: Text and Commentary
(Salt Lake City: Signature Books, 1999), 57-61.
^H. Michael Marquardt and Wesley P. Walters, InventingMormonism: Tradition
and the Historical Record (San Francisco: Smith Research Associates, 1994), 153-72,
discusses the evidence for the Manchester site and some of the reasons why Church
leaders in 1834 identified the site as the Whitmer farm at Fayette; Fayette was
recorded as the site in the Manuscript History ofJoseph Smith in 1839. As another
piece of evidence, Harris obtained copies of the Book of Mormon from Grandin
about 26 March 1830 and apparently stayed in the Palmyra/Manchester area trying
to sell them until his baptism on 6 April. He was in this area when a commandment
was given to him before the end of March (Book of Commandments 16; LDS D&C
19). There is no indication that Harris went to Fayette.
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the manuscript history of the Church dates the second conference as
beginning on 1 September when it was actually twenty-five days later.
Porter ascribes a direct role in the Palmyra/Manchester revival of 1820
to Rev. George Lane (281). Lane attended the annual meeting of the
Methodist Genesee Conference at Vienna, New York, in July 1819, although
there is no record that he preached or that a camp meeting was held. Lane
was the presiding elder of the Ontario District from July 1824 until January
1825. In his report, written in the latter month, he mentions holding
meetings in Palmyra on 25-26 September 1824 and a quarterly meeting he
held in December.
Sacred Places, Vol. 2, does not include historic sites in Chautauqua County
in western New York. This omission is unfortunate, for it contains sites rich
in Mormon history. In this county the first Mormon to die on a mission,
Joseph Brackenbury, died in 1832. Benjamin F. Johnson was one of the
sixteen children of Ezekiel Johnson and Julia Hills Johnson who grew up in
this county; a sister, Delcena, became a plural wife of Joseph Smith. The
home of Addison and Louisa Barnes Pratt is still standing beside Route 5.
The tombstone of Keziah Cowdery, Oliver's stepmother, is at Bemus Point
Cemetery in Ellery. MHA member Wayne Mori has identified a dozen
locations that could be visited or read about in Chautauqua County.
Perhaps this omission will be corrected in a revised edition.
The Pennsylvania section fails to mention the Latter Day Saint Research
Center, located in the building of the Philadelphia Congregation of the
Community of Church (formerly RLDS Church) in Jenkintown, close to
Philadelphia. The library contains books, periodicals, and scriptures of
Restoration churches that have a heritage through the Book of Mormon.
I would encourage readers of New York and Pennsylvania to incorporate
more precise details about Church history, realizing that correcting past
assumptions does not detract from any spiritual feelings associated with
Mormon sites detailed in this volume of Sacred Places. Part of the task of
historians is the investigation of past assumptions and the correction of
errors. Readers with an interest in New York and Pennsylvania Church
history sites will find this book a good guide to these states. Although it is not
free from problems, they can be corrected in a future edition. Does the book
bring to us an appreciation of the early history and geography of the early
period of the Church? For the most part it does.
H. Michael Marquardt {research@xmission.com}, an independent researcher and
research consultant, is the author of The Joseph Smith Revelations: Text and Commentary
(Salt Lake City: Signature Books, 1999), and has been a member of MHA since 1974.

F. LaMond Tullis. Mormons in Mexico: The Dynamics of Faith and Culture, Los
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Mormones en Mexico: La Dindmica de la Fe y la Cultura. translated by the Museum of Mormon History in Mexico. 2d ed. Salt Lake City: Deseret Book,
1997. Spanish/English. 353 pp. Commentary, additional data, photographs, bibliography, index. $25.00; ISBN 0-87421-130-1
Fernando R. Gomez Paez. "The States of Mexico and Morelos: Their Contribution During the Re-Opening Period of Missionary Work, 1901-1903," 14
pp. "Margarito Bautista Valencia," 8 pp. "Francisco Narciso Sandoval: Lamanite Missionary," 14 pp. "The Third Convention," 14 pp. Provo, Utah:
Museo de Historia del Mormonism en Mexico, n.d. English (Spanish version available). Bibliography, photographs. $10.00 The Museum of Mormon History in Mexico 945 E. North Temple Drive, Provo, UT 84604, telephone: (801) 377-3953, museo@writeme.com. Museo de Historia del Mormonism en Mexico Av. 510 no. 79 Unidad Aragon, Sec. 1 C.P. 97920
Mexico, D.F., telephone: 52-5-771-0072
Reviewed by Thomas W. Murphy
With two new publications, the Museum of Mormon History in Mexico has
firmly established itself as a leading venue for the production of Mormon
history in Mexico. The Spanish translation and English commentary on Part
1 of F. LaMond Tullis's Mormons in Mexico (Logan: Utah State University Press,
1987) is a significant contribution to both Spanish and English readers. This
text, published through Deseret Book, makes a valuable resource available to
Spanish speakers. It also offers an impressive correction of documentary
errors in Tullis's interpretation and historical data. A second significant
contribution to the literature on the same subject is a series of four articles
available in Spanish or English by Fernando R. Gomez Paez (museum
president) bound together and interspersed with historical photographs in a
packet with a clear plastic spiral ring and green plastic covers.
The selection of Tullis's book for translation by the museum is a positive
endorsement of the significance of his scholarship and perspective from an
emerging group of Mexican Mormon historians. As Tullis explains in his
preface, the original book was the unintended product of the LDS Church's
aborted sesquicentennial history project. An unidentified "Utah publisher
of books aimed at the Latter-day Saint market" who had expressed interest
in a volume on Mexico balked in 1979 at Tullis's "necessary inclusion of
ethnic conflict and leadership struggles in Mexico." He later redrafted the
volume for a more general audience, with the help of Maxine Hanks and
Sibyl Johnson. Utah State University Press published this version in 1987.
The new second edition includes the text of Part 1 in English and a new
Spanish translation by the museum president. Part 1 consists of six chapters
devoted to "Historical Foundations of the Mormon Experience in Mexico,"
while Part 2 (not included) consists of two chapters devoted to "The Social
and Institutional Context of Contemporary Mormonism in Mexico." Al-
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though the translator does not explain the exclusion of Part 2, the interest of
Spanish speakers in Part 1 indicates the continuing importance of a century
(1846-1946) of Mormon experience in Mexico.
Tullis's training as a political scientist is clearly evident in his success at
placing the major events of Mormon history in Mexico within the larger
context of the political history of the United States and Mexico. He explains
the importance of La Reforma in opening Mexico to foreign evangelization,
the influence that antipolygamy legislation in the United States had on
Mormon colonization in Mexico, the privileged position occupied by
Mormon colonists thanks to Mexican President Porforia Diaz's preference
for foreign industry and colonization, the impact of antiforeigner rhetoric
on missionaries and colonists during the Mexican Revolution, and the
contributions of postrevolutionary restrictions on religious freedom to
ethnic conflict within the church. Overall, Tullis does an excellent job of
illustrating the interdependence of political dynamics of Mexican history
and Mormon experience.
While Tullis makes an effort to present a balanced portrait of ethnic
conflict in the LDS Church in Mexico, he occasionally deviates from this
objective. Tullis emphasizes the inexperience, development, and progress
of Mexican leaders (110) but not the corresponding inexperience, development, and progress of Anglo-American missionaries in Mexico. For example, by 1913 some Mormons in central Mexico may have had as many as
twenty-five years of experience in the Church. In a church in which most
leadership is inexperienced, it seems a bit unfair to single out the development of Mexican leadership and ignore the similar inexperience of AngloAmerican missionaries, several of whom had been adults for less time than
many Mexicans had been members of the Church. In a more balanced
moment, Tullis criticizes the missionaries for their zealous focus on recordkeeping while overlooking the Mexican leadership's ability to effectively
construct buildings, conduct meetings, and attend to the spiritual needs of
their members (112).
Tullis perpetuates American ethnocentrism even when he attempts to
challenge it. His analysis of the contribution of Mexican nationalism to the
ethnic conflict that culminated in the formation of a schismatic group
known as the Third Convention (1937-46) needs to be balanced by similar
attention to the impact of nationalism and racism in the United States upon
the attitudes of Church leaders and missionaries. In his discussion of the
first of three conventions that eventually led to a schism, Tullis notes that
the Mexicans' request for a mission president of their own nationality amid
laws disfranchising foreign clerics "seemed rational." Yet "beneath the
surface ran a strong current of emotion . . . that made Mexican saints
sensitive—one might even say touchy" (117). He refers to the Mexicans'
"wounded pride" (119), calls them "defensive . . . insensitive . . . rebellious
and angry" and depicts them as "pricked by ethnic pride and their own
declining leadership opportunities" (137). Meanwhile, Tullis characterizes
Anglo-American Harold W. Pratt's "severe trials as mission president"
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(1934-38) as "both unfortunate and unjust" (119). Tullis not only overlooks
the impact of American racism and nationalism, he even appears to deny
any nationalistic attitudes among North American Mormons (125). The
missionaries from the United States who were reportedly unfamiliar with
nationalism had to overcome the "suspicion, distrust, and prejudice" of
Mexican Saints. A more balanced perspective would have considered the
equally urgent need for inexperienced missionaries to overcome their own
suspicion and prejudice against Mexicans as they developed and progressed
as missionaries.
Instead of forthrightly addressing North American prejudice against
Mexicans Tullis says the First Presidency was reluctant to select Mexican
leadership for the mission in 1936 because the Mexican church was
comparatively youthful. Tullis suggests that Isafas Juarez, president of the
mission's Mexican district who allied himself with Harold W. Pratt over the
Third Convention, "probably also understood the church's traditional
position of sending in 'outsiders' where the faith is young" (138). This might
seem like a logical explanation until one takes a closer look. Fifty-seven years
(1879-1936) of local practice and growth in central Mexico amid tremendous challenges like the insufficient translation of scriptures, minimal
support for building construction, multiple withdrawals of missionaries, the
Mexican Revolution, and the Cristero rebellion made the Mexican Saints
stalwart and seasoned practitioners of the gospel. Even Tullis acknowledges
later that the leaders of the Third Convention "were experienced and
dedicated former Mormon officials" (147). The charges of paternalism and
second-class treatment in the Church advanced by convencionistas remain far
better explanations for the conflict than Tullis's suggestion that the faith
was young in Mexico.
Despite the occasional lack of balance in Tullis's book, Mexican Mormon
scholars' selection of the text for translation demonstrates their generally
positive appreciation for the research and insights he offers. The museum
opted to include Part 1 of the text as is, without any modifications of tone or
even historical detail. Instead, they supplemented the existing English text
with a Spanish translation, commentary (only in Spanish), notes (only in
Spanish), description of the museum (in English and Spanish,) and additional data (mixed Spanish and English). The new section entitled "Additional Data Datos Adicionales" (1-12) is where the voice of the translator is
most evident. This addition makes the entire book worth purchasing for
English speakers who may already own a copy of Tullis's first edition.
Unfortunately for Spanish speakers, this section appears primarily in
English with an occasional source quoted verbatim in the original Spanish.
One note (T on page 10) jumps inexplicably between English and Spanish.
Both English and Spanish readers would have benefited if all the commentary, notes, and additions appeared once in each language.
The "Commentary" (only in Spanish) appearing after the table of
contents is an intriguing addition to the text, demonstrating a continued
Mexican struggle with ideas derived from Mormon racialism. It begins with
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quotes about Adam and Eve from 1 and 2 Nephi followed by an observation
that scripture tells us that originally there was only one family, one race, and
one nation of God. Gomez then adds his interpretation of Genesis 4:
Because of disobedience, a second race (the descendants of Cain) was exiled
from the land of Adam. Citing Bruce R. McConkie's Mormon Doctrine, he
explains racial status as preordained by our lives in the preexistence. The
object of this translation of Mormons in Mexico, he adds, is so that Mexican
members will know their spiritual roots and appreciate the sacrifices of
others that have made possible the blessings of the true gospel. He
recommends reading the book with the understanding that we are all
children of God. More importantly, he writes, we are no longer foreigners
or novices but citizens with the Saints in the house of the Lord. God, he
concludes, will rectify any injustices that might exist in his own due time.
The additional data (1-12) included by Gomez demonstrates that he is
adept at dealing with primary documents of Mormon history in Mexico.
These notes correct and/or clarify numerous historical facts and interpretations with direct quotations from primary documents, many of which were
unavailable to Tullis in preparing the first edition. For example, Gomez
identifies 8 April 18*76 as the date of the first public LDS meeting in Mexico,
the names of the first five Mexican converts, the number of Indians baptized
in Sonora by 1888, and the use of Pilar as a man's name in Mexico. He
confirms with additional data the dates of 10 January 1932 for the first
convention and 3 April 1932 for the second. Corrections of factual errors
include revisions to dates of travel and numbers of baptisms during the first
mission to Mexico City in 1879, misquotations from Plotino C. Rhodakanaty's letters in 18*78, names of Church members and status of nonmembers participating in the dedicatory conference on the volcano Popocatepetl in April 1881, and names and locations of Mormon colonies in
northern Mexico.
In his additional data, Gomez also presents a significant challenge to
Tullis's explanation of conflict between Harold Pratt and Margarito Bautista Valencia (author and participant in Third Convention). Based upon
statements in the oral history of Julio Garcia Velazquez and an interview
with Andres C. Gonzalez, Tullis claims that Bautista's La Evolution de Mexico
"rapidly gained wide circulation among Mexican Mormons and became a
sort of mini-best seller" (123). Gomez calls this attribution "too generous to
Bautista, his book and the capacity of members at that time" (9). He
contends that most of the two to three thousand members were women and
children with insufficient education to read the book. Unlike nearly all the
other notes, this one lacks a direct quotation from a primary source and is
instead supported by the reported recollection of Consuelo Gomez, a
schoolteacher baptized in 1925, who served as the primary source of gospel
information in Pachuca, Hidalgo, "even teaching the priesthood class" (9).
This challenge, if it can be better supported with primary sources, is very
significant because it undermines Tullis's conclusion that Pratt's attempt to
suppress Bautista's book was a result of "his alarm over the book's impact"
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rather than "a personal vendetta against Bautista" (123). It also casts doubt
upon Tullis's weakly supported contention that Mexicans were emotionally
attached to the book (124) and that "Bautista's effort to build up the
Mexican Mormons was driving a wedge between them and the North
American authorities" (126). Clearly Tullis pins far too much of the blame
on Bautista (he was not in Mexico during much of the conflict) and far too
little on Pratt and a more general Anglo-American prejudice against
Mexicans. Still, Gomez's challenge has not yet been supported adequately
enough to refute conclusively Tullis's analysis of this conflict.
Gomez has produced far more than a translation of Part 1 of Tullis's
Mormons in Mexico. Due to his commentary, notes, and additional data, the
Museum of Mormon History in Mexico's Spanish/English edition is a
significant contribution to the history of Mormonism in Mexico. The
collection of primary sources in the museum and their use here suggest that
a more authoritative and definitive history of Mormonism in Mexico will
someday be available. In the meantime, this text will continue to serve as a
basic introduction to Mormon experience in Mexico.
The museum's independent publication of four new articles about key
events and people in Mexican Mormon history illustrates that a new history
of Mormonism in Mexico, more effectively grounded in primary sources, is
already underway. This collection of articles bound with a spiral ring has no
title or date. The articles are each independently paginated and interspersed with some attractive black and white historical photos topically
related to the articles. The packet opens with an unpaginated preface from
the author, Museum President Fernando R. Gomez Paez. He humbly notes
that he is neither a historian nor a writer but that the issues addressed in
these articles "will continue to be a challenge for The Museo." Few if any
readers will leave this collection without a positive appreciation of Gomez's
familiarity with and use of primary sources. He has now rightfully earned
the status of a Mormon historian. If future plans include similar publications, it would be very helpful for future historians (as well as reviewers and
other readers) if the museum serialized them in a formal manner with title,
volume, issue, continuous page numbers, and dates.
The four articles collectively cover from 1901 to 1946 with each article
focusing on a different time period, person, and/or topic. The first article
addresses "The States of Mexico and Morelos: Their Contribution During
the Re-Opening Period of Missionary Work, 1901-1903." In general, Gomez
sticks meticulously close to the primary sources, quoting lengthy selections
to illustrate the points he wants to make. Between these long quotations are
short interpretative passages. Something like a central argument would
have been helpful to readers. The article uses a narrative approach to follow
the experiences of Ammon Tenney, the new mission president, between
1901 and 1903 as he reopened the Mexican Mission in the central states of
Mexico and Morelos. Gomez relies heavily upon Tenney's diary and the
manuscript history of the Mexican Mission, supplemented with a few other
primary and secondary sources.
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The minimal interpretation present in the article suggests that writing
history is a faith-affirming endeavor for Gomez. After a quotation from the
manuscript history of the Mexican Mission, Gomez notes: "As one reads
these humble words one can feel the dedication that this [sic] brothers in the
faith demonstrated" (6). While this observation is an appropriate comment
about the tone of the passage, many historians may be troubled by static
statements of faith like: "It is evident that the principles of the work, order
and administration do not change" (6). Additional interpretative passages
in the article suggest economic and political reasons for the selection of
Hotel Morelos in Cuernavaca as the center of operations for the mission
and draw attention to the missionaries' dependence on the railroad for
mobility.
One passage escaping interpretation deserves further attention in relation to subsequent conflict over the Third Convention. Intriguingly, an
excerpt from Tenney's diary provides an example of the procedure he used
for selecting a branch president in Cuautla, Morelos, on 26 October 1902.
After arranging care for the children of the recently deceased President
Francisco Barco, Tenney notes: "I then called for an expression as to who
they desired to fill the place as local president three names were presented
but finally all united on elder Simon Zuniga who was sustained by vote as
president of the Cuautla Branch" (11) This method of selecting church
leaders on the local level was fairly standard in the United States at the time.
If it was also typical in the Mexican missions, then the subsequent requests
of the Mexican conventions for a voice in naming a mission president do not
seem all that out of the ordinary. Even this single incident is quite striking
when contrasted with Tullis's claim—which is true of the 1960s on—that such
a request was "so out of character for Mormons as to be totally incomprehensible to the mainline church except in terms of apostasy" (140). Obviously, more study is require to determine when the balance tipped decisively to leaders installed by hierarchical superiors only; but apparently in
1926, such a request was was not "out of character" for Ammon Tenney, the
missionary who converted many of the leaders of the Third Convention.
While Gomez does not draw attention to this incident in the same manner
that I have, his excerpts from primary sources clearly illustrate a strong need
for historians to revisit the history of leadership appointments in central
Mexico prior to the Third Convention.
The second article, "Margarito Bautista Valencia," focuses on one of
Tenney's converts who played a brief but important role in the formation of
the Third Convention. Bautista joined the Church in 1901, spent many
years in the colonies in northern Mexico and Utah, returned to Mexico
during the height of tensions between convencionistas and the LDS leadership, joined the Third Convention, was excommunicated from the LDS
Church, was expelled from the Third Convention, and eventually formed
his own fundamentalist church and colony, which he called the Kingdom of
God in Its Fullness. Gomez uses the diaries of Tenney, Bautista, and Rey
Lucero Pratt (Antoine R. Ivin's predecessor as mission president, 1934-38),
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an oral history from Alma De Olarte Analco (publisher of Bautista's
post-1945 writings and secretary of his colony), and various other sources
(including my work) to draw a valuable biographical sketch covering
Bautista's life (1878-1961) as it relates to Mormon history in Mexico. Some
important details, such as the date of Bautista's excommunication, are
missing, even though the article is generally well documented. The tone of
this article deviates significantly from the first article's affirmation of faith
through history and instead offers a simple biographical sketch with
virtually no interpretation. Gomez identifies Bautista as "controversial" (1),
but this tone is relatively neutral compared to Tullis, who called Bautista a
"malcontent" (158) and characterized him as a name caller and a peripheral
sore loser.
The third article, "Francisco Narciso Sandoval: Lamanite Missionary," is
the true gem in the collection. The article complements the geographic
focus of the first article by providing a history of missionary work in the state
of Puebla beginning in 1912. Narciso's father became interested; both
father and son were baptized in 1923. Narcisco's life sketch, following that
of Bautista, shows someone caught up in similar tensions who chose quite a
different path. Gomez draws upon diaries of missionaries like W. Ernest
Young, Carlos Smith England, Harold W. Pratt, the manuscript history of
the Mexican Mission, oral histories of Narciso, Efrain Sandoval, and Mario
Cruz, and Sandoval family letters. By 1929 Narciso, who established himself
as an effective missionary, was serving as branch president in Cholula.
Throughout his life he continued to distinguish himself as a missionary and
church leader. The Third Convention selected Narciso as its president in
1937, at which time the LDS Church excommunicated him (changed to a
suspension in 1946). Under his leadership, the Third Convention grew,
maintained a structure parallel to that of the LDS Church, constructed
meetinghouses, and even translated Church literature into Spanish until
the convention was reunified with the main body of the Church in 1946.
Narciso continued to serve the Church, either as a missionary or on less
formal preaching tours, in places as diverse as Chihuahua, Tamaulipas,
Nuevo Leon, Veracruz, and Oaxaca, until his death in 1976.
The final article, "The Third Convention," visits the most difficult and
least understood episode in Mexican Mormon history. Unlike the previous
three articles, this one is rich in interpretation as evident in Gomez's central
argument: "The Third Convention was a last ditch effort in 1936, by
Mexican Saints of obtaining support and understanding from the Church of
Jesus Christ of Latter-day Saints First Presidency to the many and diversified
problems and challenges they had experienced for more than thirty years"
(1). Gomez could have added more clarity to the article by identifying
specific problems and challenges early in the essay. He appears to be
advancing the argument that the Third Convention resulted from the
coalescence of eight key factors/events: (1) the fervor of Lamanites for the
gospel; (2) the loss of a charismatic and diplomatic leader when Rey Lucero
Pratt died in 1931; (3) repressive government restrictions on the practice of
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religion in Mexico following the Mexican Revolution; (4) Lamanite nationalism nurtured by the Book of Mormon; (5) Mexican nationalism supported
by the post-revolutionary government; (6) the failure of the mission president, Antoine R. Ivins, and Apostle Melvin J. Ballard to respond appropriately to the concerns of the First Convention during their visit in February
1932; (7) disappointment that a division of the mission in 1936 did not
result in the appointment of a Mexican national as mission president
despite requests from previous conventions; and (8) the humiliation of
many Mexican members by inexperienced and insensitive American missionaries. Gomez would strengthen his argument by more forthrightly
addressing the impact of American nationalism and racial prejudice (plenty
of examples of which are available in the primary sources he employs) on
the attitudes of missionaries and Church leaders from the United States.
Gomez's other articles were rich in detail from primary documents while
this one moves almost too far into the realm of interpretation. When read
together with the other articles (where supporting evidence for many later
arguments is present), the balance between interpretation and primary
sources is just about right; but when read alone, the fourth article begs for a
little more supportive evidence. Future work might aim at integrating the
excellent documentation in the first three articles with the thoughtful and
reflective interpretation of the fourth.
A statement in this article from Gomez suggests a quite different role for
the Book of Mormon in Mexican conceptions of the gospel than Mormon
historians have found in the United States: "The fundamental principles of
the restored Gospel are primarily found in the inspired translation of
ancient records written by the inhabitants of early America who were
brought to a promised land from the Middle East as a chosen people of
God" (1). Setting aside questions of the Book of Mormon's historicity, this
view contrasts to the rather limited role of this scripture in Mormon history
in the United States. Here historians appear to be more prone to locate the
origin of fundamental principles of the gospel in other revelations, experiences, and writings of the early Church and to see a rather marginal role for
the Book of Mormon. This differing view, if further investigated and
substantiated, may help to explain why missionaries from the United States
(in the sources cited by Gomez) spent an inordinate amount of time
establishing their own authority and implementing rules and procedures
that came primarily from sources outside the Book of Mormon. Meanwhile,
Mexicans focused on the Book of Mormon, their status as Lamanites, and
the pastoral aspects of the gospel emphasized in this text. This subtle but
important distinction may be another underlying source of conflict worthy
of more examination.
While Gomez does an excellent job of discussing and interpreting events
leading up to the Third Convention, the title of the article is somewhat
misleading. He does not discuss in much detail the actual event identified as
the Third Convention, the response of the First Presidency to the convention's petition, the excommunication of the convention leaders, the forma-
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tion of the independent church (also identified as the Third Convention),
its makeup and geography, its function, or the eventual choice to reunite
with the LDS Church. Presumably, those topics will be addressed in future
publications.
Read side by side, the translation of Tullis's book and this new selection
of articles by the museum's president will provide a worthwhile and
balanced introduction to Mexican Mormon history. Readers will recognize
that Mormon history in Mexico extends well beyond the colonies in
Chihuahua and Sonora. The most interesting stories may very well come
from central Mexico. Readers should also understand that, through the
museum, Mexicans now have a significant voice in the writing of their own
Mormon history. All our history would be much richer if local members and
scholars followed the example of the Museum of Mormon History in
Mexico.
THOMAS W. MURPHY {tmurphy@edcc.edu} is chair of the Department of
Anthropology at Edmonds Community College. He is a Ph.D. candidate in anthropology at the University of Washington and is writing a dissertation on Mormon uses
of the Popol Vuh, a sixteenth-century Quiche Mayan sacred narrative.

BOOK NOTICES
The Journal of Mormon History invites contributions to this department,
particularly ofprivately published family histories, local histories, biographies, other publications of limited circulation, or those in which Mormonism is dealt with as a part or minor theme.

J o h n W. Ravage. Black Pioneers: Images of the Black Experience on the North

American Frontier. Salt Lake City: University of Utah Press, 1997. xxi, 224
pp. Maps, illustrations, list of collections, bibliography, index. Cloth:
$24.95; ISBN 0-87480- 546-5
Ranging from elegant studio portraits of well-dressed African American
families to street snapshots by itinerant photographers who caught black
faces in street scenes, this book presents 212 images "of individuals who are
identified as being black, who appear to be black, or were attested to by
family and friends as being black." Many of them are not well known; some
were printed from glass negatives for the first time for this book. The photographs are attractively sized and printed on coated paper for maximum
quality with succinct accompanying text and detailed captions that include
credit lines to the collection in which they appear.
Ravage organizes his material both thematically and geographically. After chapters on the development of photography in the nineteenth century
and white mythology about black Westerners, he discusses four groups:
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warriors/soldiers, cowhands and ranch hands, women, and the guides,
hunters, and staff that supported exploring expeditions. The next five chapters focus on geographical regions: California during and after the gold
rush; the Great Plains; the deserts and mountains of Arizona, Utah, and
Nevada; the Pacific Northwest, including Alaska; and a separate chapter on
blacks in Hawaii. The final two chapters deal with blacks from the United
States who went to Canada, and with the Utendale/ Shaw/Boyd families
who settled in western Canada and for whom a significant archive of information exists.
Of particular interest to Journal readers are the few pages (126-30) devoted to blacks in Utah. Ravage identifies non-Mormon blacks associated
with the area, primarily explorers and cowboys: James Beckworth, Isom
Dart, Jacob Dodson, Albert ("Speck") Williams, Nat Love, and Deadwood
Dick ("who spent his last years as a Pullman porter based in Salt Lake City")
(127). He mentions the black cavalry units stationed at Fort Douglas but discusses soldiers in Chapter 4. Ravage's brief discussion of Mormon African
Americans includes Frederick Sion, a mulatto convert from England, Green
Flake ("probably not a member of the Mormon church") (127), Hark Lay,
Oscar Crosby, Franklin Perkins, George Stevens, George and John Bankhead, Jane and Isaac James, and Elijah Abel, whom he unfortunately misidentifies as "a member of the Quorum of the Seventy" (130). While distinguishing between the priesthood office of Seventy (which Abel held but
which no longer exists on the local level), the now-defunct General Authority office of Council of the Seventy, and the current General Authority office
of variously numbered Quorums of the Seventy may be complicated, Ravage should have had more assistance from his Salt Lake City-based publisher
on this point. This section is illustrated with the well-known and beautiful
portrait of Samuel D. and Amanda L. Chambers, one of Green Flake, and
two of the 1894 pioneer "jubilee," that include a black woman, eyes downcast, standing among her serious-faced Caucasian cobelievers.
The other sections of the book hold a fascinating assortment of images
and information. The chapter on women, for instance, is illustrated by what
appears to be a photograph of a black woman seated in a drygoods store
examining ribbons while the white clerk leans over the counter. This
stereograph (double image meant to be viewed through a holder that would
create a three-dimensional effect) is a multi-layered social comment in itself,
since the figure is actually "a white man in blackface and wearing women's
clothes to add to the 'humor'" (57). Ravage moves on to demolish other
stereotypes of black women by recounting the history of Mary Fields, who
escaped from slavery, moved to Montana with Urseline nuns, and went on
to establish a career as a "barkeeper, mail carrier, brawler, whorehouse
owner, and a cigar-smoking, Wells Fargo shotgun rider" (59).
Leonard J. Arrington, Susan Arrington Madsen, and Emily Madsen Jones.
Mothers of the Prophets. 1987. Rev. ed. Salt Lake City: Deseret Book, 2001. xi,
273 pp. "Sources" accompanying each essay, illustrations, index. Cloth:
$16.95; ISBN 1-57345-914-3
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The first edition of these biographical sketches, a father- daughter project,
appeared in 1987 when Ezra Taft Benson was president of the Church. This
revised edition, in which Susan's daughter, Emily, collaborated, adds the
mothers of Howard W. Hunter and Gordon B. Hinckley. The women presented include Lucy Mack Smith, Abigail ("Nabby") Howe Young, Agnes
Taylor Taylor, Bulah Thompson Woodruff and Azubah Hart Woodruff,
Rosetta Leonora Pettibone Snow, Mary Fielding Smith, Rachel Ridgeway
Ivins Grant, Sarah Farr Smith, Jeanette Eveline Evans McKay, Julina Lambson Smith, Louisa Emeline Bingham Lee, Olive Woolley Kimball, Sarah
Sophia Dunkley Benson, Nellie Marie Rasmussen Hunter, and Ada Bitner
Hinckley.
Although the authors have included stepmother Azubah Hart Woodruff
with Wilford Woodruffs biological mother, Bulah, in their sketch, it is
noteworthy that other Church presidents who also had stepmothers include
Brigham Young (Hannah Brown Young), and Spencer W. Kimball. Both
Mary Fielding Smith and Ada Bitner Hinckley were stepmothers to children
by their husbands' first marriages.
These sketches are enriched with local histories and cultural histories
that, while not directly about these women, create a richer context and
probable activities in their lives. For instance, the authors hypothesize that
Agnes Taylor Taylor may have worked as a domestic at the local manor
house (46). They describe New England woollen underwear "which was full
of the tickling and scratching impurities of homespun wool. But, the
wearers boasted, 'If you fall out of a tree and catch your long underwear on
a limb, you are saved'" (62-63).
Each sketch, particularly the later ones for which better sources are available, is enlivened with spritely anecdotes. For example, David O. McKay
told of commenting to his mother, when he was a college student, that he
had discovered he was the only one of the children she had ever whipped
with a switch. Jeanette Evans McKay promptly responded, "Yes, David O.,
I made such a failure of you I didn't want to use the same method on the
other children" (157). As another example, Joseph Fielding Smith once
began describing his duties as a boy at a dinner with some of his mother's
relatives: "He had made the bread, taken care of his brothers and sisters,
planted the garden, and so on. Finally, Julina looked at him and said,
Joseph, what did I do?' Somewhat taken aback, he muttered, 'I guess you
just puttered around!'" (173). Sarah Dunkley Benson, after planting peas in
the garden, was furious when she realized a few minutes later that the
rooster had eaten all of the seeds. She immediately "grabbed the rooster,
beheaded him, stuck him in boiling water, plucked off his feathers, cut him
open, and sure enough, there was her crop of precious seeds. [She] replanted the seeds and cooked the fowl for dinner" (219).
Heidi S. Swinton, American Prophet: The Story of Joseph Smith. Salt Lake City:

Shadow Mountain, 1999. 153 pp.; notes, numerous illustrations, index.
Cloth: $39.95; ISBN 1-57345-543-1
This volume is a companion to the television documentary by the same
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name, produced and directed by Lee Groberg and narrated by Gregory
Peck. American Prophet is a large book in coffee-table format, beautifully and
lavishly illustrated. It traces the history of the Prophet Joseph Smith from
his family roots in New England to his murder in Carthage Jail, Illinois. As
might be expected from a book to accompany a documentary, the photographs, illustrations, and sketches—hundreds of them—include both historic and contemporary art of individuals, historic events, and historic locales, in both color and black and white. They range in size from full-page,
full-color prints to small drop-in pieces.
As Joseph Smith explained in 1844, his mission was "to lay a foundation
that will revolutionize the whole world." This book is organized in eight
chapters structured in chronological order, beginning with Smith's prophetic calling in the First Vision, his translation of an ancient record given
him by an angel and its publication as new scripture known as the Book of
Mormon, organizing a lay priesthood, the relocation from New York to
Kirtland where the Church built its first temple, mob violence in Missouri,
the agony of Liberty Jail, establishing the flourishing city of Nauvoo on the
banks of the Mississippi River, putting his name forth as candidate for the
office of President of the United States, and finally, his death at Carthage.
The text is simple and clearly written, easy to read and enlivened with
insightful statements from knowledgeable LDS and non-LDS historians and
Mormon leaders whose published works are quoted as are interviews conducted for the documentary. A preface and an epilogue provide brief
"bookends" to the textual narrative.
Susan Cummins Miller, ed. A Sweet, Separate Intimacy: Women Writers of the
American Frontier, 1800-1922. Salt Lake City: University of Utah Press, 2000.
xiv, 447 pp. Notes, text sources, references and suggestions for further reading, general sources, index. Cloth: $49.00; ISBN 0-87480-637-2
The thirty-four authors identified as "women writers" include no Mormons
except Ina Coolbrith, the niece of Joseph Smith, who never self-identified
as Mormon, no members of the Community of Christ (formerly RLDS
Church), no writers from Utah, and no writers who described Utah. The
woman who is closest geographically to Utah is Elinore Pruitt Rupert Stewart, who homesteaded in Wyoming near the Utah border. Miller, in her
introductory essay to Carrie Adell Green Stahorn, mentions that "the only
negative notes are when she patronizes Native Americans and castigates
Mormon men for enslaving their wives," but she does not quote from that
passage (248). Terry Tempest Williams is listed among a half dozen "nature
writers" in the introductory essay to Mary Hunter Austin (329).
A biographical essay two or three pages long precedes a selection from
the woman writer's work. This essay includes the year of vital events (birth,
marriage, death) but not the dates. The reprinted selections range broadly
in genre: poetry, short story, letters, nature writing, political polemic, etc.
The women are arranged by year of birth rather than being grouped in an
arrangement more closely related to their topics, geographical area, or
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autobiographical commonalities (such as military wives, Native American
writers, etc.) The index is useless, being merely an alphabetical arrangement
of the authors' names but including no subjects, no titles, no other named
individuals, and not even the authors themselves when they appear in other
places in the book.

Brigham D. Madsen, ed. The Essential B. H. Roberts. Salt Lake City: Signature
Books, 1999. xxviii, 379 pp. Classics in Mormon Thought Series, Vol. 6.
Notes, index. Cloth: $29.95; ISBN 1-56085-128-7
Arguably, B. H. Roberts was the greatest intellect ever produced by the
Latter-day Saint tradition, and his long life "stamped him as one of its most
remarkable defenders and expounders of Mormon history and belief." As
Brigham D. Madsen notes in the introduction to this useful collection of
Roberts's works, he will be remembered "for his independence and honesty
of thought" and for his "indefatigable pursuit of the evidence concerned
with the origins of his faith" (ix).
The introduction provides an excellent summary of Roberts's life, while
the selections capture the public controversies and private struggles that
made it so remarkable.
This collection of thirty documents illustrates Roberts's vigorous defense
of the faith and his far-ranging intellectual curiosity. They present Roberts's
views on the preexistence, evolution, politics, women, revelation, polygamy,
the origins of the Book of Mormon, and the character of Brigham Young
and Joseph Smith. Historical sketches such as "The Tennessee Massacre"
and "The Missouri Persecutions" reveal the personal courage he exhibited
in retrieving the bodies of missionaries murdered by the Ku Klux Klan and
his forthright analysis of "human nature under the stress of religious impulse" (105).
Especially interesting is the light this collection sheds on Roberts's great
works that remained unpublished during his lifetime, The Truth, the Way,
the Life and Studies of the Book ofMormon. Madsen, who edited Studies in 1985,
contrasts selections from New Witnesses for God with Roberts's later work to
show the evolution of his thinking on Book of Mormon origins, and
Roberts's commitment to the truth as he perceived it. The concluding document, Wesley P. Lloyd's journal notes of his 7 August 1933 conversation
with Roberts, indicates that Madsen's earlier work was right on target.
Martha Sonntag Bradley. A History of Beaver County. Salt Lake City: Utah
State Historical Society/Beaver County Commission, 1999. x, 404 pp. Map,
photographs, notes, bibliography, index. Cloth: $19.95; ISBN 0-913738-17-4
Before presenting the usual context of geography, topography, and Native
American inhabitants before European settlement, Martha Sonntag
Bradley has framed her work in an eloquent essay about the meaning of
local history: "Beaver County is distinguished by contradictory but complimentary [sic] patterns of settlement: agricultural vs. mining communities;
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theologically based towns vs. secular communities; cooperative economics
vs. traditional capitalist economic organization; orderly superimposed grid
plans vs. unplanned geographically determined town settlements, and finally the confrontation between Mormons and gentiles" (3). After a reminder that Beaver had, by its third decade, replicated "virtually all services,
cultural events, and educational facilities" available in Salt Lake City itself
(3), she summarizes the challenges of "economic stagnation and decline."
One effect is that the county's small towns are, for the most part, not "the
diverse, largely self-sufficient communities they were when they were settled. . . . Not only have businesses faltered, or closed down altogether [as
residents shop in Cedar City and St. George], but also key social institutions
such as local schools, churches, or restaurants have changed. No longer the
scene of critical social interaction, these important community functions
are being displaced or replaced by new ways of interacting. It is important
to remember the interconnectedness of community institutions" (5).
Mormon settlements in Beaver County sprang up in 1856 as part of
Brigham Young's "corridor" to California, and Bradley documents other
events important to those Mormon settlers: the U.S. government's decision
to hold second judicial court there, the establishment of Fort Cameron,
which later became Murdock Academy, the evolution of water policy and its
shifting development, and the mining of gold, silver, and tungsten, which
enhanced the diversity of the county and provided a market for Mormon
goods but also created social uneasiness. Among the county's notable characters are Philo Farnsworth, father of television. On the Minersville basketball team that traveled to Chicago for the national high school tournament
in 1927 are men with such distinctive first names as DeLose, DeWayne, Marcine, Haratley, Ty, Arshel, and Thel (227), while a "Lew Mar" was also a
county resident at about the same time.
Particularly commendable are Bradley's efforts to cast into higher relief
the experiences of women in this county and to detail the often striking
nineteenth-century built environment. Many of the best photographs are of
Beaver County's interesting buildings.
A few editing missed steps mar the presentation. Is the John R. Murdock
whom Brigham Young sent to inject life into the faltering settlement the
same as John Riggs Murdock? From the context, yes, but the initial, not the
full name, is used first (79), and they are indexed separately. Nor is his relationship to John C. Murdock and Abe Murdock, mentioned later in the narrative, ever explained (200, 221). "It would be difficult to underestimate
[sic] the importance of the railroad to the development of Milford City"
(160) reappears correctly and as part of a quotation from a report: "'The importance of the railroad... can hardly be overestimated'" (331).
Robert Kirby. Dark Angel: A Novel. 2d ed. Springville, Utah: Slickrock Books,
1999.276 pp. Paper: $12.95; ISBN 1-892936-09-7
This historical novel by Robert Kirby, best known for his humor columns
in the Salt Lake Tribune, is set in Lehi, Utah, in 1869, the year of the railroad's
arrival. Told from the perspective of a young salty-tongued tomboy called
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"Budge" by her bishop-blacksmith father, it is an entertaining presentation
of a serious ethical problem: how to look past appearances to the heart.
The protagonists whom Budge, an appealing female Huckleberry Finn,
observes so keenly are her beautiful and spoiled nineteen-year-old half-sister, Laurel Anne, and a sinister gunman with an appalling scar ruining half
of his otherwise handsome face. Called "Red Legs" and "Stuart's Wolf for
his purported role on the Confederate side of the Civil War, Fulton appears
out of nowhere to thwart an attempted rape by soldiers from the nearby
camp, kills the attackers with casual ease, and then disappears, only to be
offered a job by Bishop Merrell. He falls desperately in love with the frivolous Laurel Anne as the community polarizes over his presence. It is a
summer of growing up for both sisters.
Examples of love, wisdom, and tolerance are portrayed by Budge's father, who also hires a black man as a hired hand, and Budge's mother, a
beautiful herbalist who shrugs off whispered accusations that she is a witch
and is content to let her sister (and sister-wife, at her own insistence) have
the big brick house. Budge is drawn to their example and also feels both
fascination and compassion for the suffering Lorings.
Although Budge demonstrates an accurate knowledge of other anatomical parts, she persistently refers to Laurel Anne's bosom as "pillows." However, this odd prudishness is more than made up for the historically accurate details (illness is treated with Red Jacket Bitters, for instance), and
Budge's vivid observations. A few examples:
When she asks her mother if people can change, her mother "told me
then about Jonah, the apostle Paul, young Alma and the rotten sons of
Mosiah from the Book of Mormon. God and Jesus, she said, had helped
plenty of folks change, mostly by torturing them with guilt or letting angels
clobber them until they begged for the privilege" (115).
"Like Bumpa Merrell used to say, what most people called deep thinking
was really just an energetic rearrangement of their ignorance" (120).
"When we all got settled [in church], Sister Knight cranked up a howling
hymn on a pump organ old enough to sport a bullet hole and Illinois militia
spur scars from the Nauvoo days. We all sang, our voices carrying the substance and timbre of lowing cattle. Then came a prayer by Leo Poulsen [a
Mormon Battalion survivor of heat stroke] who, predictably, asked God for
the three things all Mormons are born wanting more than life itself: protection from enemies, more rain, and would he please get on with the Second
Coming. . . . 'Protect us from weevil spirits and the like that might come
among us in the skies of rescue. Keep Jesus ever in our mines and the good
wrong arm of your destroying angle close by where it might be needed to
ride us of evil'" (123).
"Furious, I snatched a clod off the ground.... The clod struck Fannie in
the back of the head, right between her braids, hard enough to drive sparks
out of her ears" (214).
Kirby explains in an introductory note that the first edition of this novel,
originally published in 1991 by Cedar Fort, had been "significantly
abridged," resulting in "a book I didn't like all that much." He therefore
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refused to allow a second printing until he could retrieve the publishing
rights and restore the omitted material
Dennis B. Home. Bruce R. McConkie: Highlights from His Life & Teachings.

Roy, Utah: Eborn Books, 2000. 435 pp. Photographs, bibliography, index.
Cloth: $29.95; ISBN 1-890718-01-7
Photographs on the endpapers show the Elder Bruce R. McConkie probably
most familiar to Latter-day Saints: sober, intense, and serious on the stand
at general conference. "Elder McConkie did have a solemn and somewhat
monotone delivery," admits Home, "and he purposely avoided some oft
more entertaining approaches and techniques used by some speakers"
(130). However, the front cover of the dust jacket shows him smiling
broadly, while the back dust jacket photograph shows him and his wife,
Amelia Smith McConkie, beaming delightedly at each other, showing another side of this apostle, which the author describes: "His personality sparkled, with a quick, dry wit and a genuine warmth" (xi, xiii). Home is most
interested in "Elder McConkie and his spiritual experiences," even though
Home acknowledges that the apostle's "deepest feelings and lofty experiences were not for public consumption" (xiv). McConkie kept no journal
and left no autobiography.
As a result, the first half of the book is biographical, while the second half
is "teachings." Mcconkie's grandparents had been among Moab's early settlers, and the biography includes this story about his grandmother, Emma
Sommerville McConkie, told by McConkie's father:
Mother was president of the Moab Relief Society. J
B
(a nonmember who opposed the Church) had married a Mormon girl. They had several
children; now they had a new baby. They were very poor and Mother was going
day by day to care for the child and to take them baskets of food, etc. Mother
herself was ill, and more than once was hardly able to get home after doing the
work at the J
B
home.
One day she returned home especially tired and weary. She slept in her chair.
She dreamed she was bathing a baby which she discovered was the Christ Child.
She thought, Oh, what a great honor to thus serve the very Christ! As she held
the baby in her lap, she was all but overcome. She thought, who else has actually
held the Christ Child? Unspeakable joy filled her whole being. She was aflame
with the glory of the Lord, it seemed that the very marrow in her bones would
melt. Her joy was so great it awakened her. As she woke, these words were spoken
to her, "Inasmuch as ye have done it unto one of the least of these my brethren,
ye have done it unto me." (24)

Bruce was the first child of six children born to Oscar W. McConkie, an
attorney who practiced law in Monticello and engaged in county politics,
and Margaret Vivian Redd McConkie. After Bruce McConkie's mission to
the Eastern States, he married Amelia Smith McConkie. They became the
parents of nine, one of whom died in infancy. McConkie graduated from
the University of Utah Law School, achieved the rank of lieutenant colonel
during World War in security and intelligence (he was stationed throughout
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in Salt Lake City), and left private practice to work at the Deseret News, since
he "much preferred to write" over his work as Salt Lake City prosecutor. At
age thirty-one, he was called as one of the seven members of the First Council of the Seventy (1946) and as an apostle in 1972 where he served until his
death in 1985.
Although the book concentrates on his public ministry, some family
anecdotes are included:
[Amelia] told of one humorous incident which occurred when she accompanied her husband on a stake conference assignment to Santiago, Chile.
During the afternoon the congregation rose to sing a hymn. As Amelia
glanced down at the hymnbook, the "page began to dance around." She took
several deep breaths but still felt dizzy. The song ended, and before she could sit
down her husband put his hand on her back, pushed her towards the pulpit, and
said, "It's your turn to speak." I began, "My dear brothers and sisters," and then
looked to see if the interpreter was with me. Amelia says, "That's the last thing I
remember until I came to, stretched out on the floor behind the pulpit." When
she fainted, [for] the only time in her life, members of the congregation started
popping up, straining for a glimpse of what had happened. Elder Robert E. Wells,
who was present, looked questioningly at Elder McConkie, who said, "She'll be
all right," stepped over her, and began to preach his sermon.
"This is no ordinary guy," Joseph [their son] commented, as he laughed. "His
wife passes out, he takes his place at the pulpit and not a syllable is lost. But to
him, the kingdom rolls on. His wife just fell out of the wagon, but the caravan
rolls on." (108-9)

The second half of the book draws on McConkie's prolific and influential
books (such as Mormon Doctrine), conference talks, and articles in Church
periodicals, for doctrinal discussions which Home has arranged in thirtytwo topics. They include symbolism in the Garden of Eden, the Adam-God
theory, the Book of Mormon, the Prophet Joseph Smith, God and history,
and women.
There are minor inconsistencies and typographical errors in the text.
Mark E. Petersen's name is spelled both "Petersen" and "Peterson" in the
same paragraph (63).
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